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INTRODUCTION. 


The work of which the following pages present a transla- 
tion, bears the name Uviisagadasio, and is one of the chief 
of the Sacred Books of the Shvetimbara or ‘ white-robed ’ 
division of the Jains. 

These Sacred Books, or Agamas as they are called, com- 
prise seven sub-divisions, respectively called the Angas, 
Upingas, Prakirnakas, Chhedas, Milasitras, and Nandisitra 
and Anuyogadvira.* 

The oldest of these divisions are the Angas. The Uvi- 
sagadasio is the seventh in their list, the whole of which 
comprises the following eleven books: 1, Ayirangasuttam 
(Skr. Achiringa Sitra), 2, Siyagadangam (Skr. Sitrakri- 
tingam), 8, Thainangam (Skr. Sthiningam), 4, Samaviyangam 
(Skr. Samavayangam), 5, Viyahapannatti (Skr. Vyakbya- 
prajhaptilh), commonly called Bhagavati Sitram, 6, Niya- 
dhammakahio (Skr. J jitidharmakathih), 7, Uviisagadasio 
(Skr. Upisakadashih) ; 8, Antagadadasio (Skr. Antakrita- 
dasbih) ; 9, Anuttarovaviiyadasio (Skr. Anuttaraupapitika- 
dashih); 10, Pamhivigaraniim (Skr. Prashnavyikaranini) ; 
11, Vivagasuyam (Skr. Vipikashrutam). 


* Sce the more detailed lists in Prof. Weber's Catalogue of the 
Berlin Library MSS., vol. TT, section 2; and his Indische Studien, 
vols. XVI and XVII; Jacobi’s Kalpasiit ra, Introd., p. 14; also Dr. . 
R. Mitra’s Notices of Sanskrit MSS., vol. III, pp. 67, 68. 
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Regarding the age and authorship of these Angas the 
Jain tradition, in its main features, is as follows. In the 
second century after Mahivira’s death a very severe famine, 
lasting twelve years, took place in the country of Magadha. 
At that time Chandragupta, of the Maurya dynasty, was 
king of Magadha, and the Sthavira Bhadrabihu was the 
head of the undivided Jain community. Under the pressure 
of the famine Bhadrabihu, with a portion of the Jain com- 
munity, emigrated into the Karnita country in the south of 
India. Over the other portion that remained in Magadha 
the Sthavira Sthilabhadra assumed the headship. Towards 
the end of the famine, during the absence of Bhadrabihu, a 
Council assembled at Pitaliputra (modern Patni) ; and this 
Council collected the Jain canon, consisting of the eleven 
Angas and the fourteen Puvvas (Skr. Pirva), which latter are 
also collectively called atwelfth Anga, Ditthivio (Skr. Dristi- 
vidah). The troubles that arose during the period of famine 
produced also a change in the manners and customs of the 
Jains. The original rule regarding the dress of the monks 
had been, that they might either go altogether naked or 
wear one (resp. two or three) garments; the ideal practice 
being nakedness, but the wearing of clothes being allowed to 
the weaker members of the community. Those monks that 
remained behind felt constrained to abandon the rule of 
nakedness, and to adopt the ‘white’ dress. On the other 
hand, the emigrating portion, who out of religious zeal had 
chosen to exile themselves, made the rule of nakedness com- 
pulsory on all their members. When on the restitution of 
peace and plenty, the exiles returned to their country, the 
divergence of conduct, which had in the meanwhile establish- 
ed itself between the two parties, showed itself too markedly 
to be overlooked. The returned exiles refused to hold 
fellowship any longer with the (in their opinion) peccant 
portion that had remained at home. Thus the foundation 
was laid of the great division between the two sects of the 


| 
! 
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Digambaras or naked ones (lit. sky-clad ones) and Shretim- 
baras or white-clothed ones. As a consequence of this dif- 
ference the Digambaras refused to acknowledge the canon 
established by the Council of Pitaliputra; and they, there- 
fore, declare that, for them, the Puvvas and Angas are lost. 
The difference, however, did not result in a definite schism 
(nihnava) at once; to this it does not appear to have come 
till some centuries later, when the final separation took place 
in the year 79 or 82 A. D.* 

In the course of time the canon, or Siddhinta as it is 
called, which the Council of Pitaliputra had established, fell 
more or less into disorder. It even was in danger of becom- 
ing extinct, owing to the scarcity of manuscripts. It became 
therefore, necessary to reduce it to order and to fix it in an 
authorised edition of manuscript ‘books.’ This was done at 
a Council which was held in Vallabhi (in Gujarit) under 
the presidency of Devarddhi Gani, called the Kshama- 
shramana. This council took place 980 (or 993) years after 
the death of Mahivira, that is, probably in the year 454 
(or 467) of the Christian era. Its operations resulted in the 
redaction of the Jain canon, in the form in which we still 
find it at the present day. | 


* The traditions of the Shvetimbaras and Digambaras are prac- 
tically unanimous on this point; for their dates differ only by 
three years. The former place the separation 609 years after 
Mahivira or in 82 A. D., while the latter place it 136 years after 
Vikrama or in 79 A.D. The former date agrees only with the 
now commonly accepted traditional date of Mahavira’s nirvana, 
viz., 527 B._C. or 470 before Vikrama. But this traditional date 
will not suit earlicr dates, like those of Chandragupta’s acces- 
sion, 155 A. V., which only agree with the other, now generally 
discarded, traditional date of 410 before Vikrama or 457 B.C. for 
Mahivira’s Nirviina. This circumstance may, perhaps, help to 
throw light on the time and cause of the change in the two tradi- 
tional dates of the Great Nirvana. 
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From this tradition it may be seen that the Angas, and 
the Uvisagadasio among them, as we now have them, be- 
long only to the canon of the Shvetimbara sect; but that, 
at the same time, their origin goes back to a time anterior 
to the great schism. In fact it can be traced back to the 
end of the fourth or the beginning of the third century before 
the Christian era. For Bhadrabihu was, according to the 
Jain tradition, a contemporary of Chandragupta whu is said 
to have ascended the throne in the year 155 after Mahavira 
or 312 B.C. (if we place Mahbiavira’s death in 467 B. C.). 
Bhadrabihu is said to have died in the year 170 after Maha- 
vira, or 297 B.C., and the coungil of Pitaliputra, which 
collected the Angas and Puvvas, took place some time before 
his death. But there is a probability that the Angas, in 
some fourm or other, existed before that Council. According 
to the tradition of the Jains, Mahiivira himself taught the 
-Puvvas to his disciples, the Ganadharas ; and the latter com- 
posed the Angas. The Puvvas (Skr. Piirva) or the ‘ Earlier’ 
(compositions) were evidently called so, because they existed 
prior to the Angas. At the time of the Council of Pitali- 
putra a large portion of them are said to have been lost; 
what remained was then embodied in the twelfth Anga. 
The traditions about these Puvvas seem to point to the fact, 
that there was once an original canon the remains of which 
were, by that Council, re-cast and collected in a new canon 
better adapted to the changed circumstances of the time.* 


* The substance of the above given account is mainly taken 
from Jacobi’s excellent essays in his Introduction to the Transla- 
tion of the Acharanga Sittra (in the Sacred Books of the East, vol. 
XXII), his Introduction tothe edition of the Kalpa Siitra (Abhand- 
Inngen of the German Oriental Society, vol. VII), and his Entstehung 
der S'vetambara and Digambara Sckten (Journal of the German 
Oriental Society, vol. XXXVIIT. pp. 1—42). Sce also Prof. 
Weber's Essay Ueber die heiliyen Schristen der Jaina, in Indische 
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Of the existence of the Slhvetimbara sect, as early as the 
first century of the Christian era, we have direct proof 
through some of the inscriptions discovered at Mathura. 
These inscriptions occur on the pedestals of statues of Jain 
Tirthankaras, and are dated according to the era of the cele- 
brated Indo-Seythian kings Kanishka, Huvishka and Visu- 
deva, which is probably identical with the well-known Shaka 
era beginning with the year 78-79 A. D. They state that 
those statues weve erected by the pious devotion of members 
of the Shvetitubara sect. The fact that the donors belonged 
to that sect, and not to the Digambaras, is proved by the cir- 
cuinstance that the inscriptions specify certian divisions of 
Jain monks which, as we know from the Sthavirivali or 
‘list of pontiffs’ in the Kulpas‘tra, belonged to the Shvetim- 
bara sect. Thus in an inscription, dated in the 9th year, in 
the reign of king Kanishka (¢. e. 87-88 A. D.), it is stated that . 
the statue to which it refers was erected by a Jain laywoman 
called Vikati, at the instance of her religious guide Niga- 
nandin who belonged to the Kotiya (or Kautika) division 
(gana). The latter division, as the Sthavirivali shows, was 
founded by the Sthavira Susthita who died in the year 313 
after Mahivira or 154 B. C.* Thus, indirectly, the Mathura 
inscriptions afford evidence that carries back the existence 
of the Shvetimbara sect to the middle of the second century 
betore Christ. 


‘Studien, vols. AVI and XVII, Dr. Klatt’s Wistorical Records of 


the Jainas, in the Indian Antiquary, vol. XI, p. 245; and Prof. 
Bhandarkar’s Report on the Search for Sanskrit MSS. in 1883-84. 

* Further details on this subject will be found in two papers 
© On the authenticity of the Jain tradition, published in the Vienna 
Oriental Journal, Vol. I, No. 3, and Vol. II, No. 2, by Professor 
Biihler who first discovered the evidence. The Sthaviravali is 
published by Professor Jacobi, in Vol. XXII, of the Sacred Books 


| of the East. 
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The Uvisagadasio, as its name ‘ the religious profession of 
an Uvisaga, expounded in ten lectures’, shows, is intended 
to set forth and illustrate the vows and rules of conduct to 
which a layman of the Jain community was required to 
conform. Itis, therefore, in a manner, the counterpart to 
the Achiringa Siitra, which sets forth the vows and rules 
which a Jain monk was required to take on himself. | 

It is divided into ten ‘lectures’ (ajhayana, Skr. adhyayana) 
in which the subject of the book is placed in the best light 
from every point of view. 

The first lecture enumerates, in minute detail, the vows 
and observances that must regulate the conduct of a lay- 
man as well as a lay-woman ; and it then gees on to show 
the exceeding great spiritual reward that will accrue from a 
faithful observance of those vows. 

The next four lectures are intended to illustrate the 
various kinds of temptations arising from external perse- 
cutions to which the faithful observance of his vows will 
expose a Jain layman. The first persecution puts his life in 
jeopardy, the second his kith and kin, the third his health, 
the fourth his property. 

The sixth lecture is intended to illustrate the temptations 
that may arise for a Jain layman from internal doubts and 
difficulties as to the truth of his religion, suggested by the 
contrary tenets of a different one. In the present case, the 
different religion is that of Gosila Mankhaliputta. 

The seventh lecture exhibits the superiority of the Jain 
religion over others. It shows how an adherent of Gosila 
is converted to Mahavira, and triumphantly withstands all 
efforts of the former to win him back to his old allegiance. 

The eighth lecture is intended to illustrate both the 
temptations to sensual enjoyment to which a Jain layman 
may be exposed by his own household, as well as the fearful 
consequences of rejecting or opposing the Jain religion. 
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\ For this purpose it narrates the solicitations of a wicked 
wife and her cruel death. 
,. | The ninth and tenth lectures give two examples of a 
1. 4 quiet and peaceful career of a faithful Jain layman. 
: \ Incidently it is shown, that all that is said about the 
{ Jain layman also applies, mutatis mutandis, to a Jain 
iy laywoman. Thus in the first lecture, after Ananda has 
| | taken the vows on himself, his wife does the same. Again 
Ny in the seventh lecture, after Saddilaputta is converted from 
} ‘\t Gosila to Mahavira, his wife follows his example. 
\ | One point of particular interest in the Uvisagadasio is the 
" account, in the sixth and seventh lectures, of the tenets of the 
Ajiviya sect, founded by Gosila Mankhaliputta. But very 
little has hitherto become known regarding the doctrines 
| and practices of that ascetic community, which would seem 
| to have, at one time, rivalled, in numbers and importance, 
| the two still existing great communities of the Buddhists 
, and Jains. I have, therefore, thought it useful to collect, in 
two Appendices (Nos. I and IT), all that I have been able to. 
gather regarding the history and doctrines of Gosila. Some 


‘ information about the chronology of his and Mahivira’s life 
‘ I have put together in a note (No. 253). Another note 
in (No. 8), on the identification of Mahivira’s birthplace, may 
17 also be found of some interest. 

i , In a third Appendix (No. ITI) I have put together some 
| additional information, that I have been able to gather since 


publishing the several fasciculi. For some of this informa- 
4 tion, I am indebted to Muni Maharaj Atmirim-ji Anand 

Vijay-ji, the: well known and highly respected Sadhu of 
| the Jain community throughout India, and author of 
j (among others) two very useful works in Hindi, the Jaina 
Tattvidarsha mentioned in note 276 and the Ajidna Timira 
Bhiskara. I was placed in communication with him through 
the kindness of Mr. Mageanlil Dalpatrim. My only regret 
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is that I had not the advantage of his invaluable assistance 
from the very beginning of my work. For some useful 


suggestions and corrections I am also indebted to Mr. 


Virchand R. Gaudhi, the Honorary Secretary to the Jain 
Association of India. 

The question of the identity of the Uggas and Bhogas has 
a certain historical bearing on the question of the age of 
the Jain Sacred Books as we now possess them. These two 
castes or clans are repeatedly mentioned in several of the 
professedly oldest Sacred Books as being among the most 
prominent of the earliest converts to Mahiivira. It is, there- 
fore, of essential importance to be able to trace their exist- 
ence in the time and the locality of Mahivira’s missionizing 
labours. A small attempt towards the solution of the 
problem is contributed in one of the notes collected in 
Appendix III. Another note in the same Appendix, on 
the identification of the town of Alabhiy’, may also prove of 
some interest. 

With regard to the transliteration of the Devanigari 
characters I have followed the system adopted in the com- 
parative Bihiri Dictionary, in course of publication by Mr. 
Grierson and myself, with the exception of the phonetic sign 
for the guttural nasal consonant which the Press does not 
possess. I may note that the palatal and cerebral sibilants 
are marked respectively by sh and s, and the anunisika by a 
circumflex (=). 

Some of the works, frequently referred to in the annota- 
tions, accompanying the translation, are quoted by abbrevia- 
tions of their names. A list of these abbreviations is pre- 
fixed to the translation. 
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THE SEVENTH ANGA 


CALLED 


UVASAGADASAO 


OB 
THE RELIGIOUS PROFESSION OF AN UVASAGA 


EXPOUNDED IN TEN LECTURES. 


FIRST LECTURE. 


1. At that time and at that period, there was a town, 
called Champi,* (its description ¢o be here supplied),® and near 


Nores. 


1 This is the interpretation of the title of the work, given by the 
Skr. commentary, The work is an explanation (pratipadikak), in 
ten lectures (dashddhyayana-riipak), of the religious profession (ans- 
sthdnasya) o£ the uvisaga or ‘servants of the Samana’ (skramano- 
pasakdndm). An uvisaga (Skr. apdsaka) is a person, who has 
become a follower of Mahavira, without, however, renouncing the 
world and taking the monastic vows peculiar to Jainism. He takes 
on himself a certain set of vows, which while distinguishing him as a 
© believer’ or servant of Mahavira, are not inconsistent with his 
remaining an ordinary member of society. The term uvdsaga is 
usually translated by ‘layinan,’ or ‘lay devotee,’ which, though a 
convenient rendering, imports a set of ideas foreign to Jainism, See 
below note 7. 

2 Champd, now represented by the village of Champapur, on the 
Ganges, near Bhagalpur ; anciently it was the capital of the country 
of Anga, corresponding to tho modern district of Bhagalpur. 
See Cunningham’s Ancient Geography of India, Vol. I, p. 477. 

’ The portions printed in ¢fulics are not in the Prakrit text, but 
have been added to facilitate its understanding. The portions, 

1 : 
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ef the Cheiva* Punnabhadda, (its description). 


2 At that time and at that period the acheeatie 


~ Suhamma® arrived there on a visit, and (here the rest is to be 
supplied down to the incident, that) Jambi reverently waiting 
on him spoke to him thus: ‘‘ If, Reverend Sir, the Samana, 
the blessed Mahavira (here all his epithets are to be enumerated 
down to) who has passed away, has taught this as the pur- 
port of the sixth Anga,® called the Niyidhammakahio, what 
then, Reverend Sir, did the Samana (as above, down to) who 
has passed away, tench as the purport of the seventh Anga 
which is called the Uvisagadasio P ” 

Then Suhamma replied: “Truly, Jambi, the Samana (as 
above, down to) who has passed away, has delivered ten 


enclosed within round brackets are rubrical directions to the reciting 
priest regarding the passages to be supplied by him from memory, 
and cited from other sacred books of the Jains. The references to 
these supplemental passages will be found in the footnotes appended 
to the Prakrit text. 

* Cheiya, Skr. chaitya; properly the name of a Jain temple 
or sacred shrine; but commonly applied to the whole sacred en- 
closure containing a garden, grove or park (ujjdna, caga-sanda or 
eana-khanda), a shrine, and attendants’ houses. In this sense chetya, 
jjana and vanakhanda are used as synonyms. In the Vipika Sitra, 
lect. IT, § 2, the Daipalisa Cheiya is called Diipalisa Ujjana. 

& Sukamma, Skr. Sudharma, one of the eleven disciples (gagadhara) 
of Mahavira, who succeeded him as head of the Jain sect, being 
himself succeeded by Jambi the last of the so-called kevali, see 
Sthaviracali, § 2; also Wilson’s Essays and Lectures, Vol. 1, pp. 299, 
836, (Asiatic Researches, Vol. XVII, pp. 257, 286). The pattacali 
of the Kharataragachha states that Suhamma was the son of a 
Brabman, living iu Kollaga (Ind. Ant., Vol. XI, p. 246). See § 7. 

© On the eleven Angas or Sacred Books of the Jainas, see Weber's 
Essay in the Indische Studien, Vol. XVI, pp. 211 ff and Vol. XVII, 
pp. 1 ff. (Uber die heiligen Schriften der Juina); also a short list in 
Kap., p. 14 (foutuote). 
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lectures comprised in the seventh Anga, the Uvisagadasio. 
They are the following: first the story of Ananda, and 
secondly of Kimadeva, thirdly uf the landuwner? Chala- 
nipiyi, fourthly of Surideva, fifthly of Chullasayaga, sixthly 
of the landowner Kundakoliya, seveuthly of Saddalaputta, 


_elghthly of Mahisayaga, ninthly of anes i, tenthly of 


Salibipiya.”’ 

Ayain Jamba asked, “if, Reverend Sir, the Samana (as 
above, duwn to) who has passed away, has tanght ten lectures 
as comprised in the seventh Anga, the Uvisagadasio, what 
then, Reverend Sir, did the Samana (as above, down to) who 
has passed away, teach as tho purport of the first lecture P ” 

3. Suhamma replied: “Truly, Jumbi, at that time and 
at that period, there was a city called Vaniyagima?’ (its de- 


7 Text gdhdvai, Skr. grikapatih; comm. riddhimadevishesahk, 
‘a kind of owner of dominion, a landowner, a squire.” ‘ Possession ® 
or‘ dominion’, (oggaha, Skr. avigraha) is in the Ay. II, 7, 2 (see . 
Trans]., p. 177) eaid to be fivefold: efz., that of a lord of the devas 
(devenda), of a king (raja), of a landowner (gdhdrait), of a house 
owner (sdgdriya), and of a monk (sdhammiya). The term gahdcas is 
explained by Skr. grdma-mahattarddé or ‘chief of a village, ete.” A 
gahavai, therefore, is what is now called in India a Jigirdar or 


' Talaqdar or Zamindar, ‘one who possesses a village or an estate’ s 
: while a sdgariyo is simply ‘one who possesses a house.’ Ordinarily 


the term gdahdvai is used, not with reference to any distinct species 
of property or dominion, but with respect to a certain mode of 
life, ciz., the secular, as opposed to the religious mode of life a monk, 
and as such it ie practically equivalent to urdsaga or sdvaga (cf. the 
footnote on p. 257 of vol. XI of the Sacred Books of the East). 
As the term gahdcai, in this sense, iz, in the sequel, applied to all 
the ten persons here mentioned, it is clear, that here, in § 2, it 
is employed in its technical sense, as implying a kind of ownership.— 
It may be noted that, in the text, gakuvai is treated adjectively, and 
compounded with the name, to which it serves as an attributive. It 
is so explained in the Skr. commentary. | 
8 J auiyagama,Skr Vanijagrama ; another name of the well-known 
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scription fo be given here). Outside of the city of Vianiya- 


city of Vesali (Skr. Vaishali), the capital of the Licchavi country ; 


see Cunningham’s Ancient Geography of India, p. £43. In the 
Kalpa Sitra, § 122, it is mentioned separately, but in close con- 
junction with Vesali. The fact is, that the city commonly called 
Vesali occupied a very extended area, which included within its cir- 
cuit (at the time of Hwen Thsang, of about 12 miles, see Cunning. 
ham’s Archeological Reports, Vol. I, p. 56), besides Vesalf proper 
(now Besirh), several other places. Among the latter were Vaniya- 
gima and Kundagima or Kundapura. These still exist as villages 
under the names of Bainiyiand Basukund, (sce the Maps, Plate XXI, 
in Vol. I, and Plate II, Vol. XVI, of the Arekeolog. Reports). Hence 
the joint-city might be called, according to circumstances, by any 
of the names of its constituent parts. The epithet nayara clearly 
marks out Vaniyagama as a very large city ; for Champa, itself one 
of the proverbially large cities (see Rockhill’s Life of Buddha, 
p- 136), is only designated a nayart in § 1. Under the name of 
Kundagama, the city of Vesali is mentioned as the birthplace of 
Mahavira, who hence is sometimes called Vesalie or the ‘man of 
Vesiali,’ (see Jacobi’s Introduction to the Translation of the 
Acharanga Sitra, p. xi, and Weber's Indische Studien, Vol. XVI, 
p. 262). A Buddhist tradition quoted by Rockhill (Life of Buddha, 
p- 62), mentions the city of Vesali as consisting of three districts. 
These may very well have been Vesali proper, Kundapura and Vaniya- 
gima, occupying respectively the south-eastern, north-eastern, and 
western portions of the area of the total city. Beyond Kundapura, 
in a further north-easterly direction lay the suburb (or ‘ station,’ 
sannivesa) of Kolliga (see § 7), which appeara to have been prin- 
cipally inhabited by kshattriyas of the Naya (or J7idtri) clan, to 
which Mahavira himself belonged; for in § G6 it is described as the 
Naya-kula. In connection with their ‘ settlement’ (sannivesa) at 
Kollaga, but outside of it, the Naya-clan possessed a religious estab- 
lishment (or eheiya) which bore the name of Diipala-a (§ 3). Like 
most cheiyas it consisted of a park enclosing a shrine, hence in the 
Vipaka-Sitra, lect. I, § 2 it is called the Diipalasa Park (ujjdaa) ; 
and that it was owned by the Niya-clan is shown by its description 
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really possessed magic powers of destruction (p. 1234a). 
Mahivira admitted Gosila’s power, but added that it could 
have no effect on an Arhat, because the magic powers of the 
latter were still greater. He further told Ananda, to forbid 
all his followers to hold any intercourse with the heretical 
Gosila (p. 1236a).. While Ayanda was still communicating 
this interdiction to the other Niggantha ascetics, Gosila with 
his Ajiviyas came out to Kotthaga, and addressing Mahavira, 
said to him: “ You have called me your pupil; but that pupil 
of yours, Gosila Mankbaliputta, is long since dead and re- 
born in the world of the devas, while I, who am really Udai 
Kundiyaiyaniya, have only, in the seventh (and last) of my 
series of changes of budy by means of reanimation, entered 
the body of Gosila, which body Iam still retaining (p. 1237).” 
He then proceeded to explain in detail his theory of all re- 
births of all living beings, as well as to enumerate his own 
seven reanimitions successively in the bodies of Enejjaga for 
22 years, of Mallarfima for 21 years, of Mandiya for 20 years, 
of Roha for 19 years, of Bhiraddii for 18 years, of Ajjuna 
Goyamaputta for 17 years, and of Gosila Mankhaliputta for 


"16 years, The last named reanimation, he said, he had 
_ undergone in the town of Sivatthi, in the potter shop of 


Halibali, the potter woman (p. 1243a).* Mahiivira, in reply 


_ told him, that he acted like a thief who, on being hard 


pressed by the villagers, tried to hide himself under different 
discuiscs in all sorts of out-of-the-way places, fondly ima- 


gining that he could not be recognised (p. 1245a). Gosala 


now getting angry, began to grossly abuse him, and when 
Savviyubhii, one of Mahivira’s disciples, reproved him for 
such shameless conduct towards his former teacher, he 

® A fuller tranelation of Gosila’s account of his pre-existent history 
will be found in Rokhill’s Life of the Buddha, Appendix I, pp. 253- 
255. See also Appendix IL of this work, fuotnote p. 18. 
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destroyed him by means of his magie power (p. 12-47a). For 
the same reason and in a similar way he destroyed Suna- 
kkhatta, another disciple of Mahavira (p. 1248a). At last 
Mahavira bimscelf reproved him. Gosala then drawing back 
n few paces, shot forth his magic power of destruction against 
Mahavira; but harmlessly rebounding from him as from a 
rock, it returned burning Gosila himself (p. 1249). The 
latter thinking, that he had bit Mahivira, told him that 
he would now die of bilions fever within six months. But 
Mahavira replied that so far from dying within six months, 
he would yet live sixteen years longer as a Jina, while 
on the contrary, Gosila himself, having been bit by his 
own magie power, would perish of bilious fever within 
seven days (p. 1250a). The rumour of this dispute spread 


through the town, and there was much disczssion among - 


the people as to whose threat would prove true, the better 
sort among them muintaining, that Mahivira spoke the truth 
(p. 1250)). Mahivira himself told his Niggantha ascetics, 
that now that Gosila was discomfited by magic power, they 
might go to him and worry him with questions and discus- 
sions. They went and did so, and Gosila, though greatly 
enraged, was unable to defend himself (p. 1252a) Then his 
Ajiviya followers, observing the discomfiture of Gosila, left 


him and attached themselves to Mahavira; but a few of | 
them still remained with Gosala (p. 1253a). The latter, dis- } 
comfited and horror-stricken, fled back to Halihala’s potter , 


shop, where in the delirium of fever, holding a mango in his 
hand, he gave himself up to drinking, singing, daucing 
soliciting Hilihali, and sprinkling himself with the cool 
muddy water in the potter’s vessels (p. 1253b). Or this 
Mahavira took occasion to explain to his followers that 
the magic power that destroyed Gosila was powerful enough 
to cause the destruction of the people of the sixteen tribes 


of the Anga, Banga, Magaha, Malaya, Mialava, Achcbha, 


—_—— 
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Vaehchha, Kochehha, Pidha, Lidha, Bajji, Moli, Kasi, 
Kosala, Aviha, and Sambhuttara. He further explained to 
them how the delirious actions of Gosila gave rise to some 
of the tenets of the Ajiviyas (p. 12540). Thus the drinking, 
singing, dancing, and soliciting of Mankhaliputta occasioned 
the doctrine of the ‘eight finalities’ (affha charamidim) : 
the last drink, the last song, the last dance, the last (im- 
proper) solicitation, the last tornado, the last sprinkling 
elephant, the last fight with big stones as missiles, and the 
last Titthinkara who is Mankhaliputta himself (p. 12552).* 


® The first four items refer to the last personal acts of Gosila. Of 
the following four items the first three refer to events which happened 
at or about the time of Gosila’s death. The ‘sprinkling’ elephant, 
was a hue elephant, apparently known by the name of Seyanaga (Skr, 
sechanak) or ‘the sprinkler,’ belonging to king Seniya of Magadha. 
He gave the elephant, together with a huge necklace of eighteen 
strings of jewels, to his younger son Vehalla, by his wife Chellana, a 
daushter of king Chedaga of Vesali. His elder son, Kiiniya, by the 
same wife, after usurping his father’s throne, on the instigation of 
his wife Paiimavai, demanded from his younger brother the return of 
both gifts. On the latter refusing to give them up, and flying with 
them to his grandfather Chedaya in Vesili, Kimiya, having failed 
peacefully to obtain the extradition of the fugitive, commenced war 
with Chedaga. In this war those stone missiles were employed. 
The story of the elephant and the war is narrated in the Miraydvaltya 
Su/ta (see a portion of it in Warren's ed., $$ 17 ff). The syncbronism 
of Gosila’s death with the war between Kiniya and Chedaga may 
perhaps possess a chronological value. According to the calculatica, 
given in note 253, the war would fall in 483 B.C. In Nir, § 
17 it is related how the elephant Seyanaga carried the royal ladies 
of Champa to their bath and sport in the river Ganges. He took 
them up with his trunk, and placed them, some on bis back, some on 
his neck, some on bis forehead, some on his bead, some on his tusks ; 
then taking up sume of them with his trunk, he tossed them up on 
high ; others whe sat on bis trunk, he swayed to and fro as on a swing ; 
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Again Mankhaliputta’s wetting himself with the muddy water 
from a potter’s vessel led to the doctrine of the four things 
that may be used as drinks, and the four things that, on 
account of their cooling properties, may be used as substitutes 
of drinks:* the former include what is excreted by the cow, 
what is soiled by the hand (e. g., the water in a potter’s vessel), 
what is heated by the sun, and what drops from a rock. By 
the latter is understood when one clutchesa dish or a bottle 
or a pot ora jar which is cool or wet with water, but does 
not drink from it; or when one squeezes or presses with 
one’s mouth a mango or a hog-plum or a jujube fruit or a 
tinduka fruit when it is tender or uncooked, but does not 
drink of its juice ; or when one squeezes or presses with one’s 
mouth kaliya or mudga or miiga or shimbali beans when 
they are tender or uncooked, but does not drink of their 
juice ; or when one eats pure food for six months, lying suc- 
cessively, for two months at a time, on the bare earth, on 
wooden planks and on darbha-grass, then there appear to 
him, on the last night of the six months, the two devas 
Punnabhadda and Mianibhadda, and clutch his limbs with 


others he held up between his tusks; others he bathed with a spray 
of water; and others he amused in various other ways. The tornado 
probably refers to one of those cyclonic storms, accompanied with 
torrents of rain, which occasionally visit India. The term charama 
‘last’ denotes that events or things, so improper or so extraordinary 
as those mentioned, would never again occur. 

* Text chattdri pdnagaim chattdri apanagdim. The commen- 
tary explains panugdim by jalavishesad vratiyogyahk, i.e., ‘ kinds of 
water that are fit (to be drunk) by ascetics;’ and apdnagaim by 
panaka-sadrishani shitalatcena dahopashamahetavah, i.e., ‘objects 
that resemble water because, on account of their coolness, they serve 
to assuage (internal) heat.’ The words might be more literally 
translated : ‘ four things which may be drunk, and four things which 
(though they may be touched) may not be drunk.’ 
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who were prosperoue and (as above, § 8, down to) without any 
equals, 

9. At that time and at that period, the Samana, the 
blessed Mahivira /as above, § 2, down to) arrived on a visit, 
and a company of people went out to hear him. Then king 
Jiyasattii also went out to hear him, just as king Kiniya had 
done on another occasion, and having done so (and 80 forth, 
eee § 2, down to) he stood waiting on him. 

10. Then the householder Ananda, having eee in- 
formed of this news, reflected thus: “ Truly the Samana 
(as above, § 2, down to) is staying here on a visit; this is a 
most auspicious event; so I will go and (as above, down to) 
wait on him.” Having thus reflected, he bathed, put on a 
fine state dress, and adorned his person with a small number 
of costly jewels. Having done s0, he came out of his house 3 
and then he went out of the city of Vaniyagima, walking 
right through the midst of it, on foot, at a leisurely pace, 
with an umbrella garlanded with korinta flowers being 
carried over him, and surrounded by a dense circle of at- 
tendant people. Having done so, he proceeded to the 
Ditipalisa cheiya where the Samana, the blessed Mahivira, 
was staying. Having arrived there, he solemnly circum- 
ambulated him three times from the left to the right,” and 


NU Text dydhinam pdydhinan, Skr. &-daksina-pradakginam 3 the 
ceremonious circumambulation of a person for the purpose of show. 
ing him reverence, done both at meeting and parting. I6 consists 
in walking three times round bim, so as to keep one’s right side 
constantly turned towards him. ‘To do this one must start, as 
explained in the Skr. commentary to Ov. § 33 (fri varan d-dakginat 
parshwit pradaksino duksina-parshwa-vartti d-diksina-pradaksinal), 
from the right of the person reverenced and come rvund to his left, 
It is commonly said to consist in moving from the left to the right. 
In that case, ‘the left’ means the left of the reverencing person, 
which of course, corresponds to the right of the person reverenced. 
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having done so, he praised and worshipped him and (ae 
above, § 2, down to) stood waiting on him. 

11. Then the Samaya, the blessed Mahfvira, erpound- 
ed the Law to the householder Ananda and to the right great 
company which had come with him. (Here the sermon of the 
Law should be supplied), Then the company of people went 
home again, and the king also went away. 

12. Then the householder Ananda, having listened and 
attended to the scrmon of the Law, in the presence of the 
Samana, the blessed Mahavira, and being happy and pleased 
(and so forth, down to) spoke thus: “I believe, Reverend 
Sir, in the Niggantha doctrine ;!3 I am convinced, Reverend 
Sir, of the Niggantha doctrine; Iam delighted, Reverend 
Bir, with the Niggantha doctrine; it is so, Reverend Sir; 
it is exactly so, Reverend Sir; it is true, Reverend Sir; 
it is what I desire, Reverend Sir; it is what I accept, 
Reverend Sir; it is what I desire and accept, Reverend Sir; 
it is really so as you have declared it. Still, though acknow- 
ledging this, many kings princes, nobles, governors, mayors, 
bankers, merchants and others have, in your presence, O 
beloved of the devas, submitted to the tonsure, renounced the 
life of a householder, and entered the monastic state, I 
cannot do the same and, submitting to the tonsure, (as above, 


B Text niggantham pavayanan, Skr. nairgrantham pravachanam or 
jina-shasanam, 4. ¢. the doctrine of the Niggantha or Mahavira. 
The term niggantha (Skr. nir-grantha) means a holy man (sddhu) who 
has renounced the possession of all property, whether owned in public 
or in private (Guj. paraph. to Ov. § 30, rahya-abhyantara gath'di 
aa thi, ehavau sadhit, to § 57, partyrahasrahita-sddhu). It is applied 
empbatically to Mabdavira, who is called ‘‘I'ne Niggantha’. The 
Gujarati paraph. always treats it as a synonym of ‘ Bhagavant,’ or 
‘the blessed one.’ But it is also given to the ascetic (samana, Skr, 
shramana) followers, male as well as female, of Mahavira, (e. g-, in 
Lect. 11). See also Kap., Introduction, pp. 5, 6. 


2 Sgr ee Ela ee eT ‘ci 


§§ 11-13.] UVASAGADABLO. 11 


down to) enter the monastic stafe!® But I will in your 
presence, O beloved of the devas, take on myself the twelve- 
fold law of a householder, which consists of the five lesser 
vows and the seven disciplinary® vows, May it so please 
you, O beloved of the devas! Do not deny me!” 

18. Then the householder Ananda, in the presence of 
the Samana, the blessed Mahivira, in the first place, re- 
nounced all vross ill-usage of living beings, saying : ‘‘ As long 
as I live, in its two forms and in its three ways, I will not do 
it nor cause it to be done, either in thought or in word or 
in deed.””*! 


® Text ancgdriyam, the state of an anaqara, lit. one who has no 
house,’ #. e., one who has renounced the condition of a * bousebolder,” 


or of an ordinary member of society; hence equivalent to ‘one who 
* has renounced the world,’ ‘a monk.® 


20 Text paich'dnucraiyam aud satta-sikkhd-vaiyam. The enue 
eraydin, Skr. anu-vratani, or ‘lesser vows’, of the Jain laymen, are 
called so in contrast with the mahavvaydin, Skr. mahd-oratani, or 
‘great vows’ of the monks. The latter are given in Ay. II, 15, 
pp. 13ifi., the former in Ov. § 57, see also Yog. II, 18-114. In the 
Gujarati paraph. to Ov. § 57 the name anuvraya is thus explained: 
anucrata mahdvrata ni apeksai anu nanha, i. e., ‘the anurrata is anu 
Some of the differences 
between these two classes of vows are noticed in note 21. Under 
the term saftasikkhda-vaiyam, or ‘seven disciplinary vows’, are here 


or small in comparison with the mrkdcrata.’ 


~ lumped together two classes of vows which are distinguished, in Ov. 


§ 57, into tiani guna-vraydin, Skr. trint guna-cratdni, or ‘the three 
salutary vows’ (Guj. paraph. gunakari), and chittdri: sikkhd-caydim 
(or sikkhavvoydin), Skr. chatvari shiksd-padani (or shikgderatans, 
cf. Yog. II, 1, II, 117), or ‘the four disciplinary vows’ (Guj. 
paraph. dharm ni sikhuriip). In Sanskrit expositions of the Jain 
faith, the objects of the five vows are commonly named thus, ahinsd, 
astinrita, asteya, brahmacharyt, aparigraha, see Yog. ILI, §9-93. 

21 J. ¢., the ‘two forms’ of doing evil are doing it by one’s self 
or through some one elec; and the ‘three ways’ of doing evil are 


12 THE SEVENTH ANGA {Lect. I, 


14. Next he renounced all grossly lying speech, say- 
ang: ** As long as I live, in its two forms and its three ways, 
I will not do it nor cause it to be done, either in thought or 
in word or in deed.” 

15. Next he renounced all gross taking of things not 
given, saying: ‘ As long as I live, inits two forms and in its 
three ways, I will not do it nor cause it to be done, either in 
thought or in word or in deed.” 

16. Next he limits himself to contentment with his own 
wife, saying: “ Excepting with one woman, Sivanandé, my 
wife, I renounce every other kind of sexual intercourse.” 

17. Next setting limits to his desires, he limits himself 
to his actual possession of gold, wrought and unwrought,™ say- 


doing it in thought or in word or in deed. It may be noted that 
in respect of the former qualification, there appears to be a differe 
ence between the conduct required of an uvisaga or ordinary follower, 
and that required of asamana or monk. For the latter there were 
three furms of doing evil, viz., either doing it by one’s self, or 
causing others to do it, or conniving at its being done by others. See 
Ay. II, 15, § 30, (Transl., pp. 202, 204, also p. 76). Though it is 
possible that the two distinct forms, of ‘conniving at evil’ and 
‘causing evil,’ are in the present case subsumed under the one form 
of ‘causing evil.’ See also Colebrooke’s Essays, Vol. I, p. 416. 
Another distinction between the two classes of followers is indicated 
by the addition of the term ¢hilaga ‘ gross’, which is absent from 
the rules applicable to monks (see Ay. sbidem). It indicates a 
Jess stringent interpretation of the vows in the case of the ordinary 
followers. According to the Skr. comm., by ‘gross illeusage’ is 
intended ill-usage of the groszer forms of life (of ¢rasa or ‘men and 
animals,’ as distinguished from the more subtle forms of life of 
plants, ear“h-badies, etc. ; see note G8). By ‘ gross lying’ is intended 
such lying as causes serious injury (sankleshotpalaka). By ‘gross 
taking of things not given’ is intended theft or robbery. 

22 Text hiranna-suvanna, Skr. hiranya-suvarna. The Skr. comm. 
explains hiranna by rajatam ‘silver,’ and of suvapua it says that the 
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ing: “Excepting my treasure of four kror measures of gold 
! deposited in a safe place, my capital of four krop measures of 
gold put out on interest, and my well-stocked estate of the 
\ value of four kror measures of gold, I renounce the possession 
of any other gold, wrought or unwrought.” 
: al 18. Next he limits himself to his actual possession of 
four-footed animals, saying: ‘“ Excepting my four herds, 
each herd consisting of ten thousand heads of cattle, I 
renounce the possession of any other four-footed ani- 


mals.” 
| 19. Next he limits himself in his possession of landed pro- 
r 4 } perty,® saying: “ Excepting five hundred ploughs, and land 


j\ word is pratitam ‘welleknown,’ meaning that it is ‘gold.’ The 
/ , oy arti paraph., however, explains the phrase by hirarna aghatite 
4.  ghatita suvarna dravya, t.e., ‘unwrought and wrought gold.’ By 
‘wrought gold’ possibly ‘coined gold’ may be meant, as surarza is 
ie “known to be a term for a gold coin. The latter interpretation is 
j also given by the commentator of the Acharinga Sitra (see Jacobi’s 
be Translation, p. 123, footnote), And this interpretation is undoubtedly 
. , the correct one; for the term Airanna occurs also in § 4, where it is 
ag clearly intended as a measure of value; the measure consisting in 
| a certain amount of precious metal taken by weight or quautity. It 
| '  eannot be supposed that the metal here intended as a measure was 
silver; it can only have been gold. Moreover the weight or quantity, 
used as measure, is epecitied in lecture viiias kdmsya. This would 
point to a very ancient condition of socicty in India, when ‘coins® 

! were not yet an ordinary measure of value. , 
23 Text khetla-cvatthu. This term is susceptible of two different 


a 
? 


interpretations. It may be either taken as equivalent to Skr. ksetra- 
vast (i. e., ksefram eva vastu), meaning simply ksefra or ‘field’; or 
it may represent Skr. ksefra-vistu (i. e., ksetrain cha vcastu che 
griham) and mean ‘fields and houses.” Abhayadeva, in bis comm., 
adopts the former view, which certainly seems the only one consistent’ 
With the context, but he adds that the latter is adopted in another 
| work (granthdntare). Asa matter cf fact it is adopted by Hema 
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at the rate of one hundred niyattanas® for each plough, Tre- J: 
noance the possession of any other landed property.” 

20. Next he limits himself in his possession of carts, (i 
saying: Excepting five hundred carts for foreign traffic and ( 
five hundred carts for home use, 1 renounce the possession of ( 
any other carts.” | ' 

21. Next he limits himself in his possession of boats, \ 


‘ 
! 
V& 


saying: “ Excepting four boats for foreign traffic and four \\ ' 

boats for home use, I renounce the possession of any other F 

boats.” _ 
22. Next on being desired to make his renouncemer ‘> ( 

regarding things of reiterate and things of momentary use,” 

he limits himself in his use of bathing towels, saying: ‘ Ex- 

cepting one kind, viz., a fragrant red-tintefl one*, I renounce 

the use of every other kind of bathing towel.” 4 


chandra in his Yoga Shistra (III, 93); but as, according to the f 
common tradition, he lived about one hundred years after Abhayadeva * 
(A. died 1078 or 1082 A. D., while H. died 1172 A. D., see Ind. cint., 
vol. XI, p. 253, and Pishel’s edition of Hemachandra’s Grammar, 
p. v.), the reference cannot be to his book. 

% The niyattana, Skr. nirartfana, is a certain measure of land, 
(comm.), It is said to be 20 rods or 200 cubits or 40,000 hasta 
equare (MM. Williams’ Skr. Dictionary). | 

% Text urabhoga and paribhoga. The Skr. comm. explains the 
former to mean ‘reiterate’ (paunahpunya or ‘ constantly recurring’), 
the latter, ‘momentary ’ (sakrit or ‘once occurring’) use. As exame ! 


“x ol - 


ples of things of the former kind, it names one’s house (Lharana), 
clothes (vasana), wife (ranitd); of the latter kind, food (dhdra), 
flowers (Lusuma), unguents (vilepana), The same explanation is 
given in the Gujariti paraph. to Ov. § 57. Thus food, once eaten, 
cannot be eaten again, while clothes may be put off and on as often 
as one pleases. Compare Yog. III, 5, where, however, bhoga is used 
for paribhoga. : 

% Text gandha-kasdai, Skr. gandha-kisayi, scl. shatikad ‘ cloth.’ 
The phrase also occurs in Nay., § 35. ‘The comm. explainsitasa |, 
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23. Next he limits himself in his use of tooth-cleaners,*? 
al saying: “ Excepting one kind, viz., a green stick of sweet 
taste, I renounce the use of every other kind of tooth- 
cleaner.” 

24. Next he limits himself in his use of fruits, saying: 
“6 Excepting one kind, viz., the milky pulp of the Amalaka,* 
I renounce the use of every other kind of fruit.” 


| } 
: :. {= cloth (rakta-shatikd) distinguished by its fragrance (gandhe- 
-@ + ¢pradhana). 

| , 4) 7 Text danta-vana, Sky. danta-rana, ‘a piece of wood for (clean. 4e.947 pte 
f ) " ing) the teeth’, The Chullavagga, V, 31, 1 (in Sacred Books of the ~oy ¢e~7,. 
. = H east, Vol. XX, p. 146) has dantakaftham. It is not quite correct, v+~«~« 

. however, as stated in the footnote on that word, that the ends of the 4e~% ..4, ,~ 
toothstick are “not rubbed on the teeth.” ‘The enda are, at least in 7-a-a-+ <_ 
this part of the country, both masticated and rubbed on the teeth, 77~2--)- 

. @ for the purpose of cleaning them. 
bh 28 Text khirdmalaya, Skr. ksirdmalak1. The comm. explains 
kKhira by abaddhasthika ‘pulp’, and by k&siram ira madhuram 
‘milky juice.” The dmalaka (Hindi am'ld) is the Phyllanthus emblica 
2: or Emblica officinalis. It is a moderate sized tree, with an acid 
4 4) fruit (the Emblic Myrobalan), the size of which is that of a small 
3: gooseberry, with a fleshy outer covering and a hard three-celled 
nut, containing six seeda. It is used by the Indians for food 
| and preserves (pickled or candied), also as a medicine, and some- 


' 


-_ we 


4 times externally to cleanso the hair, (sce Watt, Part VI, p. 138, * 
} yf Baden-Powell, p. 374). The last mentioned use would seem to be 
| _ the one intended here, as the fruit is enumerated in the midst of a 
“|! dist of toilet articles. As such an article it is also mentioned in the 
comm. to § 52, 5, together with warm water and powder. If it was 
intended as an article of food, one would expect it to be enumerated 
after § 33. Moreover, it is not likely that fruits as articles of 
diet would be entirely limited to this particular kind. On the other 
hand, it seems surprising that fruits are not mentioned at all in the 
subsequent list of articles of food. It would seem therefore that 
in this respect no restraint whatever was placed on the wishes of an 
UVisaya, provided, of course, he attended to the general rule of not 
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25. Next he limits himself in his use of unguents, saying : 

“ Excepting oil of one hundred or one thousand ingredients,” 
I renounce the wse of every other kind of unguent.” 

26. Next he limits himself in his use of powders, saying: © 
“‘ Excepting one kind, viz., scented wheat flour, I renounce 
the use of every other kind of powder.” \ 

27. Next he limits himself in his use of washing water, { 4 
saying: “Excepting eight ghara of water sufficient to fill/ | ' 
an uttiya°’, I renounce the use of all other washing water.” ! {° 

28. Next he limits himself in his use of clothes, saying: 5 
‘‘ Excepting one kind, viz., a pair of cotton clothes, I re- 
nounce the use of every other kind of clothes.” i 

29. Next he limits himself in his use of perfumes for 
the person, saying: ‘ Excepting perfumes made of aloes, 
saffron, sandel and similar substances®!, I renounce the use of 
every other kind of perfume.” 

30. Next he limits himself in his use of flowers, saying : 
“Excepting one kind, viz., the white lotus’ or a garland of : 
jasmin flowers, I renounce the use of every other kind of [. 
flower.” 


eating anything sachitta or ‘living,’ nor anything sackitta-baddha  }} 
or ‘adjuncts of living things’ (see § 51). 

29 Or, ‘worth one hundred or one thousand kargdpanas.’ The 
comm. gives both interpretations. 

8 A ghada, Hindi ghardé, is a globular, sicalaeel earthen pot, of 
about 10 or 12 inches diameter, while the uff{iya is a very large, 
unglazed earthen jar, egg-shaped, measuring about 1S by 86 inches 
diameter. 

31 Text agaru-kunkuma-chandana-m-ddiehim. Were m isan auri- | 


MM 


liary consonant, inserted probably for reasons of euphony, as some- 
times in Pali (see Kuhn's Beitrige zur Palt Grammatik p. 63). ' 
Another instance occurs in § 79, anna-m-annassa. For some more , 
examples, see Bhag. p. 409. 

& Text suddhipaiima, Skr. shuddhapadma, which the comm. ex- . 
plains as meaning either ‘the white lotus,’ or ‘lotus without any °. 


other flowers.’ : 


* 
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31. Next he limits himself in his «se of personal orna- 
ments, saying: “ Excepting smoothly polished ear pendants 
and a finger ring engraved with my name, I renounce the 
use of every other kind of ornament.” | 

32. Next he limits himself in his wse of incense, saying: 
“Excepting incense made of aloes, olibanum, and similar 
substances, I renounce the use of every other kind of incense.” 

33. Next in setting limits to his use of victuals, he limits 
himself in his use of beverages saying: ‘‘ Excepting one 
kind, viz., a decoction of pulses or rice,® I renounce the 
use of every other kind of beverage.” 

34. Next he limits himself in his wse of pastry, saying: 
“Excepting such as are fried in clarified butter or turned 
in sugar*’, [ renounce the use of every other kind of pastry.” 

35. Next he limits himself in his use of boiled rice,™ 
saying: “ Excepting boiled rice of the cultivated varieties,™ 
I renounce the use of every other kind of boiled rice.” 


83 Text kaftha, Skr. krista, ‘ product of cultivation,’ ‘crop,’ which 
the commentary explains to be mudgadi or ‘ pulses,’ and rice fried ia 
ght or ‘clarified butter.’ Compare the Pali kitthe. 

% Now well-known under the name of piri. 

8 Text odana, comm. kira. It is the well-known dish of boiled 
rice, called bha¢ in North India, and in South India kudws or kit/u, 
whence the Skr. kara ; see my edition of the Prakrita Lakshapa,p. 89, 

% Text kalamasali or ‘seedling-rice,’ which according to the 
commentary, is a kind of rice well-known in the east of India. 
Rice is either sown broadcast, or in seed-beds and transplanted. 
The latter, raised from seedlings (or ka/am, arabic es ), are the 
finer varieties of rice. As two-thirds of all the Indian rice are grown 
in Bengal (see Watt’s Economic Products of India, Part VII, 
p. 324), it is probable that the practice of cultivation by seedlings 
was first introduced in that part of India; whence the fine rice of 
the East or of Bengal became known as the seedling rice or kalama- 
sali, The term kalam or kal’ mi is commonly employed in India to 
denote plants improved by cultivation (by grafts, seedlings, ete ), 

8 
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36. Next he limits himself in his use of pottages,*’ say- 
ang: “ Excepting the pottage made of kalay or the pottage 
made of mfig or mas*, I renounce the use of every other kind 
of pottage.” 

87. Next he limits himself in his wse of clarified butter,*® 
saying: “Excepting the best of clarified butter produced 
from cow’s milk in the autumn, I renounce the use of every 
other kind of clarified butter.” 


88. Next he limits himself in his use of vegetables,® | 


saying: “Excepting the curry made of vattha or the curry 


In the present passage, the term kalamasdli is probably intended, 
in a generic sense, for any of the finer, cultivated kinds of rice. 
There is, however, also a special kind of cultivated rice, which is 
called kur’ma (or kal’ma) in Bibar (see Grierson, p. 972). 

8 Text sitva, Skr. siipa; according to the comm., the well-known 
Indian dish of da/ (Skr. deidala, Yoy. III, 7) ie intended, a pottage 
or thick soup made of any kind of split pulse, boiled, but usually 
not strained. 

— 8 Text mugga, Skr. mudga, Phaseolus mungo, and masa, Skr. maga, 
Phaseolus mungo radiatus. Kaldya is explained in the Skr. comm. 
to be chanakakara dhanyavishesga, i. e., ‘a kind of grain resembling 
chand or gram.’ The Gujarati parapb., more definitely, identifies it 
witb the masir or ‘lentils’ (Ercum lens or Cicer lens), which 
agrees with the modern usage, as masir is very commonly eaten as 
dal (see Baden Powell, Vol. I, p. 241, and Watt, Part VI, p. 79). 
These three, the masir, miig and mds are still the most expensive and 
most csteeied pulses used for da/. The name Xaldy, bowever, is in 
Bengal and Bibir now commonly given to the mas, which is called 
mas kalai (cf. Watt, 2b., p. 135, Grierson, § 996). Chana (Cicer 
arietinum, the chickpea), commonly called ‘gram’, is very cheap 
and is only eaten by the lower orders, not usually in the form of dal, 
but parched or ground into flour (cf. Baden Powell, 15., pp. 239, 240). 

8 ‘Text ghaya, Skr. ghrita, mocern ghi. 

® According to the Gujarati paraph., the sdlan or a ‘ curry ’ made 
of vegetables is intended. | 


‘ 
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made of sutthiya*! or the curry made of mandukkiysa, I 
renounce the use of every other kind of vegetable.” 

39. Next he limits himself in his use of liquors, saying: 
“ Excepting one kind, viz., the liquor made from pilanga, 
I renounce the use of every other kind of liquor.” 


“1 ‘There is much uncertainty as to the vegetables here intended. 
For vatihic there are several different readings, none of which I can 


identify with the name of any vegetable. Vattha itself is the 
modern batthud or batthawd, or bathit, a kind of spinach, Chenopodium 


album (Watt, p. 49), one species of which is also called chia (Baden 


- Powell, p. 244, No. 869), a name which has some resemblance to the 


varia lectio chitchz. The sutthiya is the Skr, svastika (or sushavi), 
Momordica charantia, a kind of gourd which is eaten in curries (Watt, 
Pt. VI, p. 132). The Gujarati paraph., however, identifies i¢ with 
agathiyo, modern Guj. agathiyo, Hindi agati (Sesbania grandiflora), 
a iree the leaves and pods of which are eaten in curries (Watt, Pt. VI, 
p- 170). The mandukkiya, Skr. mandikikd (comm.’), is a name of 
various cucurbitaccous plants (gourds and melons), The variety here 
intended is, according to the Gujarati paraph., the dodi, Marathi dodd, 
which appears to be the same as the Hindi haddi (Cucurbita maxima), 
a large pumpkin, which is a favourite for curry (Watt, Pt. VI, p. 64). 

42 The Skr. commentary esplains it by valli-phala-vishesa ‘a kind 
of fruit of the val/7, The name ral/i is given to various medicinal 
plants, and valli-rriksa is commonly mentioned as the name of the Sal 
tree (Shorea robusta), which also produces a gum resin. Here, how- 
ever, it denotes the Olibanum tree (Boswellia serrata or thurifera), 
the gum resin (comm. shd/ana) of which is intended by the term 
phala-vishesa ‘a kind of fruit’, and denoted in the text by palanga. 
The ‘tears’ of this gum are of a roundish oblong form, of a trans- 
parent light yellow colour, and of a slightly aromatic taste (comm. 
anamla-rasa‘ not-sour juice’). From the guman astringent stimulant 
is prepared, which is used as a tonic (Baden Powell, p. 336, Watt, 
Pt. V, p. 61). In ly. LI, 1,8, § £ it 1s mentioned under the name 
sallai-palamba (Skr. shallaki pralamb) or ‘ the pendant (product) of 
the shallakz tree’. The latter is the proper Sanskrit name of the tree, 
while palanga (Tel. and Tam. palangi, Sanscritised pdlanka) is its 
Dravidian or South-Indiay name. In North India the tree is not 
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40. Next he limits himself in bis wse of fritters," saying : 
“Excepting plain fritters spiced with condiments, or gourd 
fritters spiced with condiments, I renounce the use of every 
other kind of fritters.” 

41. Next he limits himself in his wse of drinking water, 
saying: ‘Excepting one kind, viz., rain water,** I renounce 
the use of every other kind of drinking water.” 

42. Next he limits himself in his use of mouth perfumes, 
saying: “Excepting betel with its five spices,** I renounce 
the use of every other kind of mouth perfume.” 

43. Next he renounces the following four kinds of un- 
profitable employment, viz., malevolent conduct, inconsiderate 
conduct,® giving of dangerous objects, and directing of 


known by the name palanga or palanka, which is there given to a kind 
of spinach (Beta vulgaris or bengalensis). See Watt, Pt. I, p. 15, Pt. 
VI, p. 28, B. Powell, pp. 839, 399. It is remarkable, however, that in 
Yog. ITI, 45 the palanka appears among a number of forbidden plants. 

*8 According to the Gujarati paraph., the amla or condiments are 
‘pepper and salt.’ The fritter is the bara or bard, (see Grierson, p. 
852) ; it is a fritter made of some kind of pulse, and fried in clarified 
butter or oil; it may be either plain, or contain a slice of gourd 
(délikd, colocynth). 

** Text antalikkhodaya or ‘ water fallen from the sky or air.’ 

“ Text tambola, now commonly called pan, the leaf of the Piper 
(or chavica) betel, which, together with areca-nut and lime, is chewed, 
especially after meals, as a digestive. (Watt, Pt. VI, p. 140, Baden 
Powell, p. 803). Sometimes certain spices are added; they are, 
according to the comm., éla or cardamom (L/ettaria cardamomun), 
lavanga or cloves (Caryophyllus aromaticus), karpira or camphor 
(Laurus camphora), kakkola or a kind of acid seed ( Eleagnus umbel- 
lata) and jatiphala or nutmeg (Ayristica moschata). On the deriva- 
tion of fambola from Skr. tdmragula, see Ov., p. 165. 

“ The commentary says: “such as a sarcasm, or leaving an aad 
uncovered ” (so that insects may fall into it and die). Compare the 
first three applications of the first great vow, in Ay. II, 15, (transl., 
p. 208). See also Yog. III, 72, and 74, 77—80. 

47 Text sattha, Skr. shastra, ‘ anything that may become the cause 
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sinful deeds. ** 

44, At this point, the Samana, the blessed Mahavira, 
addressing Ananda, the disciple of the Samana, spoke to 
him thus: “Truly, O Ananda, a disciple of the Samana, 
who bas mastered the discrimination of the living and the 
lifeless and who wishes (and so forth, down to) not to be be- 
trayed into any transgression (of the Niggantha doctrine), 
must know and avoid the following five typical*® offences 


of wounds or death’. See Ay., trans]., p. 1, footnote 2; also p. 141, 


(Jess. 2, § 1) also Stevenson, p. 122. Compare Yog. III, 76. 

*3 Comm.: “such as an order to plough a field,” which would 
cause injury to the ‘earth body.’ Compare Yog. IIT, 75. 

49 The text has peydala, which the comm. renders by Skr. sarah or 
pradhanék, ‘prominent.’ It explains that these offences alone are 
prominently mentioned, becausé on account of their grossness they 
have the reputation of being strong. The meaning of the term is 
still better brought out by another remark of the commentator’s 
which occurs later in § 51 (sce notes 70-72), that the five offences 
which are expressly mentioned must only be looked upon as 
examples or illustrations (upa/aksana) of a whole class. The term 
peyala, therefore, clearly denotes that portion which is ‘typical’ of 
the rest of a series or class, the mention of which characterizes the 
class and recalls it to the memory. ‘The Paliterm peyydla appears 
to be identical with it. The derivation of the word is obscure. The 
traditional one from alam ‘enough’ is untenable, seeing that the 
word, in Prakrit, is used as an adjective. The most probable one, 
which is also suggested by the commentator’s equivaluation of Pr. 
peydala with Skr. pradhdna, is from Skr. praya in the sense of ‘ prin- 
cipal part, general rule, type,’ and the suffix ala implying ‘ possession.’ 
Praya might in the Magadhi Prakrit become peyya (see Hem. IV, 
292, for Mab. Pr. pejja), after the analogy of asakejja for Skr. 
asahiya (Hem. I, 79). From pryya an adjective peyya/a might be 
formed with the common Prikrit suffix ala (for Skr. mat, see Hem. 
II, 159). One would expect in modern Jain MSS. rather the Maha- 
ristri form pejjala ; but the word, being a technical term, appears to 
have preserved its original Magadhi form, the only concession to the 
change of dialect Leing, the substitution of a single y for the, to the 
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against the law of right belief; viz., scepticism, unstable- 
ness, distrustfulness,®' praising of heterodox teachers, and 
intimacy with heterodox teachers. 

45. Nexta disciple of the Samana must know and avoid 
the following five typical offences against the law of 
abstention from gross ill-usage of living beings, viz., tying 
them, bruising them, piercing any of their limbs, overload. 
ing them, and starving them in food and drink.® 


Miabiaristrf unfamiliar, double yy. This practically agrees witha 
suggestion of Childers and Kern.—Anotber, though less probable, 
derivation might be from Skr. praydna ‘ beginning ” (cf. the similar 
use of prabhriti), the n of which might change to ?, as in Pr. relé 
for Skr. cenu (Hem. I, 203, also in Pali, see Kubn’s Beitrage, p. 37). 

6 Text sammatta, Skr. samyaktra, the same as samyag-darshana, 
explained in Umasviti’s Tattvartha Siitra (s. 3) by tattrarthaeshrad- 
dhana, ‘ belief in the truths of the principles (of Jainism). Hence 
kankha, Skr. kanksa, ‘ unstableness’ is anydnya-darshana-graha 
* continually taking up some other (doctrinal) views’. 

61 Commentary: “such as regarding the benefits of religion, or 
the ability of a religious preceptor, or the character of a saint.’’ 

8 Text para-pasanda-pasamsda, Skr. para-pasanda-prashamsa, in 
Yog. II, 17, mithyd-dristieprashamsanam. The word pdsanda has, 
with the Jains, no bad sense. It means generally ‘the adherent 
of any religion,’ especially of their own. Hence, with the Brahmans, 
it came to mean ‘an adherent of a false or heterodox religion’; with 
them, pdsanda is equal tothe Jain para-pdsanda. See also Bhag., 
pp. 218, 214, and Ind. St¢., Vol. XVII, p. 75. 

65 The commentary says, that whatever harm, short of killing, is 
done out of anger or want of kindly feeling, is an offence equal to 
killing ; and it adds that this principle should be observed in inter- 
preting all the rules given. ‘Tying,’ text bandhe, comm, “such as 
with cords, etc.” ‘Bruising,’ text vahe, Skr. vadha (Yog. prahara), 
comm. “such as with sticks, etc. ;” it means all violence, including 
killing. ‘ Piercing,’ as in the Indian custom of piercing the nose of 


“. a bullock for the headrope. For otber illustrations of these offences, 


see the practices detailed by Grierson, §§ 94-124, 128-131 See 
Yog. II], 89, also II, 69. 
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46. Next he must know and avoid the following five 
typical offences against the Jaw of abstention from grossly 
lying speech,® viz., false accusation made under the influence 
of passion,® false accusations made under cover of secrecy, 
betrayal of the confidences of one’s wife,* communication 
of false information, and falsification of documents.” 

47. Next he must know and avoid the following five 
typical offences against the law of abstention from gross 
taking of things not given, viz., recetpt of stolen property, 
employment of thieves, smuggling into a forbidden country,® 


&% Some MSS. here insert a statement of five different kinds of 
lying speech. According to the Skr. comm. they are taken from 
the Avashyaka, one of the Jain sacred books of. the Milasitra class, 
They also occur in Yog. II, 54. They comprise, as explained in the 
comm., untruth regarding persons, animals and things, embezzlement 
of entrusted goods, and false testimony for the purpose of settling 
differences. These five kinds of untruths are also named in Yog. III, 
90. | 

8 This includes violent abuse, such as calling a person ‘a thief.’ 
The point of the offence is not that the language used causes serious 
pain to others, but that it is used in passion, (comm.).—Tbe Prakrit 
has sahas’dbhakkhane, and rahas abhakl-hane, for Skr. abhyakhyanam. 
The change of gender may be noted. There are numerous instances 
of it; e. g., gamane, karane (§ 48), canijje (§ 51), chigarane (§ 52), 
padihane (§ 53), etc. Notice also the variant alambane in § 5. 

6 The commentary explains, that though the subject matter be- 
trayed may be true, the act has nevertheless truly the character of 
untruth, on account of the evil consequences to which it may Jead, 
ench as the suicide of the wife from shame. Similarly it is said in 
Yog. IT, 61, that one should not say a thing, even if it be true, if if 
should cause pain to another. In Yog. ITT, 90, however, a much 
more general term is used, vishrasta-mantra-bheda, ‘betrayal of the 
eccrets of a confidant’. 

& Comm.: To say, “I have promised not to He, but this isa 
forgery, not a lie,” is a bad excuse. 

& Text viruddha-rajjaikkame, Skr. viruddha-rajy’atikramah, or 


24 THR SEVENTH ANGA (Lect. I, 


false weights and measures, and dealing with adulterate 
wares.” 

48. Next he must know and avoid the following five 
typical offences against the law of contentment with one’s 
own wife; viz., visiting a kept woman, visiting a respect- 
able woman,” amorous dalliance with other women, arranging 
marriages for strangers,®! and excessive indulgence in sensual 
pleasures. 


in Yog. III, 91, eid-rdjya-langhanam, i. e., ‘the trespassing into 
(another) country by a merchant’, The Skr. comm. explains that 
though, in such an act, there may be no intention of stealing, 
yet it is wrong because of its being forbidden by the ruler of the 
country. i. 

5° The commentary says: “it must not be supposed that such acts 
are not offences because they are not housebreaking.” 

© Text apariggahiya, Skr. aparigrthita, lit. ‘not hired for 
money ;’ §. ¢., A married woman ora widow; as opposed to tftariya- 
pariggahiya, Skr. itcara-parigrihitd, i. e., ‘a woman hired for the oce 
casion, (comm.). | 

61 J. ¢., for any one except one’s self and one’s children ; because 
interesting one’s eelf for the connubial pleasures of others is inconsis- 
tent with one’s vow of continency. (Comm.) 

® Text kamabhoga; this word is explained by the commentator 
as a dwandica compound, consisting of two independant terms, viz., 
kama, denoting the pieasures obtainable from objects of hearing 
(shabda) and of sight (ripa), and bhoga, denoting the pleasures ob- 
tainable from the objects of smell (gandha), taste (rasa) and touch 
(sparsha). He adds that these pleasures are those expounded in the 
well-known Kama-shdstra, e. g., the use of aphrodisiacs. They 
may be learned by consulting the list of contents of Vatsvayana’s 
Kama Sitra, Pt. I, chap. I, (English Translation, pp. 15-18). Adama 
is there (#5., p. 19) defined as “the enjoyment of appropriate objects 
by the five senses of hearing, feeling, seeing, tasting and smelling, 
assisted by the mind together with the soul’ I have retained in 
the text the reading tamabhoga of MSS. A and B, which appears to he 
an ancient use of the ablative case in the place of the locative. 
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49. Next a disciple of the Samana must know and avoid 
the five typical offences against the law of limiting one’s 
| desires, viz., exceeding one’s limit® regarding the possession 
of landed property, exceeding one’s limit regarding the 
possession of guld, wrought and unwrought; exceeding one’s 
limit regarding the possession of two-footed and four-footed 
creatures; exceeding one’s limit regarding the possession of 
money and grain; and exceeding one’s limit regarding the 
possession of metal utensils. 


In MSS. Cand D the locative kamabhoge has been substituted (cf. Nay. 
§§ 126, 127), and as the compound is generally used in the plural, 
MS. E even turns the singular into the plural kd@mabhogesu. Similar 
instances of the use of the ablative for the locative are anfthd (see 
note 73), anfard (§ GG), majjha (§ 53). By the Skr. commentator 
all these cases are treated as compound worda, thus he gives as Skr, 
equivalents Adma-bhoga-tivrabhildsa, anartha-dunda, antar’dvartta- 
mina, madhy'avasat. But the variants of the MSS., some showing 
the ablative in @, others the locative in e, clearly show the real charac. 
ter of the form. Compare the similar use of the ablative for other 
cases (instrumental and dative) in Pali (E. Miiller’s Pali Grammar, 
p. 67). 

6 T,e., the limit, previously promised ; see §§ 1718. 

6+ ‘Tle commentary here gives examples to show, that these 
offences include all practices, which while appearing to observe 
the law of limitation in the letter, contravene the spirit of it (rata. 
sdpeksatva), Thus a person who has promised to possess but one 
field, may not evade his promise by adding to its size without adding 
to its number ; nor may any one who has made a promise to keep but 
five metal vessels, evade it by adding to their weight. Again a pere 
son wao has publicly given to another a portion of bis allotted pos- 
session, may not replace it in order to restore the total of bis allot. 
ment; similarly a man may not tie up his allotted income in money 
and grain in a miserly way, under the pretext of being obliged to keep 
up the promised amount, Again a person may not excuse the increase 
of his herds beyond the promised number, by a reference to the vatural 

4, 
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50. Next he must know and avoid the following five | 
typical offences against the law of the vow of the quarters,®® ) | ( 
viz., exceeding one’s limit in the upward direction, exceed- - % 
ing one’s limit in the downward direction, exceeding one’s | | 


( \ 
increments accruing from the birth of young ones, for as he could ' 
foresee this cause of increase, he ought to have taken measures to | 
counteract it. The verse quoted in the Skr. comm. gives the catch- \ . 
words of the five offences. A similar verse occurs in Yog III, 94, V, 
bandhanadt bhavato garbhad yojandd ddnatas tatha, where garbha 
corresponds to Adrana and ddaa (thus, not edna) to paydaa. 
6 The commentator here points out, that this and the other four 
‘disciplinary vows,’ the sikkhdraydim (cf. §§ 53:56), have not 
been mentioned previously, as might have been expected (before 
§ 22, and after § 43), at the point when Ananda took on himself the / 
initiatory vows. This circumstance, he says, may be explained in 
two ways; firstly, that though no€ expressly mentioned as taken by ) | 
Ananda, they are clearly included in the term of the “ twelve vows } 
of the householder,” which Ananda expresses his intention of taking 
on himself (see § 12). Secondly, that as the ‘ disciplinary vows’ are 
applicable to certain occasions before the occurrence of which they 
need not be taken, and as the ‘ vow of the quarters’ is not a‘ neyative’ 
(virati-crata), but a positive one, Ananda will take them at their ' 
proper time, while the offences against them would, of course, be men- | 
tioned by Mahavira in their regular order. With reference tothe lat- 
ter remark, it may be noted that Hemachandra, in Yoy. III, 1, calls | 
the disiraya a virati-vrata, Abhayadeva’'s view, however, is the truer 
one. For the point of the vow is not so much ancgative promise not i 
to overstep certain limits, bnt the positive promise to circumscribe : 
one’s area of action by any limits at all. The difference between the 
Gistraya and the desdragisiya-raya (§ 54) is this: By the former a y 
person circumscribes the horizun of his area of living and acting. The M 
limits are distantly drawn in the direction of the several ‘ quarters.’ ! 
By the latter he fixes for bis abode a definite, very small spot, within | 
the area previously circumscribed, with the outside of which all com. 
munication is absolutely interdicted. The desdvagdsiya vow, there~ 
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limit in the level direction, enlargement of one’s area of 
firing, and failure of memory.® 

51. Next the Samana declared that things of reiterate 
and of mome. ary use are of the following two kinds, 
viz., those relating to one’s fuod, and those relating to one’s 
occupation. Now, with regard to food, he said, a disciple 


fore, is the contraction within a narrower compass of the object of 
~ the disi vow, and hence is called an ‘epitome’ sarkscpa or sanksepane 
(ece comm. tu § 54 and Yog. [LT, &3) of the latter, The desdragasiye 
vow necessarily contracts also the sphere for the application of all the 
other vows; hence it is suid to be an ‘epitome’ also of those vows 
(see comm. to § 54). 

6 Tho commentary explains, that the fourth and fifth offences are 
alike but for the circumstance that the former is committed knowing- 
ly, while the latter is done unintentionally. Thus, if a person had 
fixed his area at 100 yojanas in one direction and 10 yojanas in another, 
aud if he were knowingly to take 10 yojanas from the former and add 


them te the latter, such an enlargement, while ostensibly in keeping 
= With one’s vow, would be an offence of the fourth kind. On the 
; other hand, if he were to make the extent of his area to be 100 yoja- 
Me nas, instead of 50, from forgetfulness as to which of these two dimen- 
sions he had promised to adopt, such an enlargement would be an 
offence of the fifth kind. MSS. D and E (see footnote to the text) 
insert another offence, called “ exceeding one’s limit in the foure 
way direction,” and in order not to exceed the number of ‘five offences,’ 

they treat Nos. 4 and 5 asa single offence, called “ enlargement of 
one’s area of liring through failure of wnemory.” This emendation 
was probably caused by the consideration that the fourth and fifth 
offences are in some respect alike. There can be no doubt, however, 
that it is an unauthorised after-thought, for the original reading is 
borne out not only by Abhayadeva’s Commentary, but also by Hema- 
ehandra’s Youashastra (LIL, 95). Moreover the interpolated offence 
is superfluous, as its idea is sufficiently involved in the third offence, 
That the interpolation, however, must be of an carly date, seems to 


¥ 
be shown by the fact, that all MSS. read Ahetta.vuddhi-sai-anturad- 
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of the Samana must know and avoid the following five ; 
typical offences; viz., using living things® as food, using ‘ 
adjuncts® of living things as food, eating unboiled vegetables, 
eating parboiled vegetables, and eating worthless vege- . 
tables.*° Then with regard to occupation, a disciple of the 
Samana must know and avoid the following fifteen ways of, 
making a living; viz., occupation with charcoal,’° occupation 


dha@ (as a compound), which only fits into the amended version of 
MSS. D and E, while the original version of MSS. A, B, C requires 
the reading khettaeruddhi, sai-antaraddha. 

6 According tothe commentary, ‘living things ’ here mean ‘ earth- 
bodies,’ (pudhavi-kaya, Skr. prithicviekdya), ‘water-bodies’ (do-kaya, 
Skr. dpahkdaya), and plants. According to the Jains, “there are num- 
berless lives or souls, not only embodied in animals, men, gods (dera), 
hell-beings (¢asa, frasa), and plants (vanassai, canaspati), but also 
in the four elements—earth, water, fire, wind. Earth, ete., regarded © 
as the abode of lives is called earth-body, etc.” See Jacobi’s transla- 
tion of the Acbarduga Sitra, p. 3, footnote, where some further in- 
formation will be fuund; also Bhag. pp. 175, 189, 193, 227; Ste- 
venson, p. 116; Wilson, Vol. I, p 806. Compare Yog. III, 96. 

6 Such as the gum (gunda) of trees, and the pulp (kafaha) of 
stune fruit (sdsthika), (comm.). 

©) 7. ¢., vegetables that cause mach trouble in preparing, and give 
little satisfaction in eating; such as immature beans (anishpaanae 
mudgaphali). Even if one were to observe the law, by killing (é ¢., 
cooking) them, before eating, there would still be the sia of taking 
life to no useful purpose, (comm.). The commentator adds, it must 
not be supposed that these five instances exhaust all possible offences 
under this head. ‘They are merely given as samples; but there are 
numerous others. 

70 This includes not only the making and selling of charcoal, but 
also any business in which charcoal is used, ¢. g., making of bricks 
and pottery. Similarly the next mentioned offences refer to the cut- 
ting and selling of plants, to the making, selling or driving of carts, to 
the carrying the goods of others for hire (by means of carts, men, 
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with plants, occupation with carts,”! occupation with fares, 
occupation with breaking ground, traffic in ivory,” . traffic in 


or animals), and to hoeing, ploughing (of fields), digging (of wells), 
Liusting (of rocks), ete) Compare Yog. III, 100-104. 

1 Test sddi-kamma, variant sddiytekamme. I have translated it 
yecording to the commentary, which renders it with Skr. shukafa- 


karma, and explains it with shukufdndm ghafana-vikraya-raana- 


riipa, 4. e., the constructing, selling, and driving of carts. If this 
be correct, the word séd7 or sédiya must be taken as a contraction 
of sandiyd = Skr. shukatikd. But, irrespective of the difficulty of 
derivation, the word sddi-kamma, if thus explained, is not very - 
satisfactorily distinguished from the following word Jbhddi-kamma, 
which is also connected with carts. According to the principle of 
interpretation, adopted in the commentary (see notes 70 and 72), 
the expression ‘occupation with plaints’ may well be made to include 
the making and selling of carts. Accordingly, I am disposed to 
think, that sad/-hamma refers to an altogether distinct occupation, 
and that it is simply the Skr. shati.karma, or shitaka-karma, ‘ occue 
pation with clothes.’ It would include the making as well as the 
selling of clothes. Possibly the present reading of the commentary 
may be owing to an accidental confusion of the Skr. shafaka and 
shikata The modern sari is a well-known garment (a long piece 
of cloth or wrapper) worn by the women, especially of Bengal. The 
commn., however, is supported by Yog. IIT, 98, 102. 

7 Compare Yog. ILI, 105-108. The commentary explains that 
this and the other four substances mentioned subsequently, must 
be only understood as typical instances of their kind; thus ‘ivory ° 
includes all that comes from the elephant (or according to Yog. 
I}, 105, from any animal), such as his nails, cheekbones, ichor 
and hair; ‘lac’ includes any substance (such as lac, realgar, indigo, 
ete.), ingrown in any living thing (such as insects, bits of minerals 
or plants, etc.), so that it is necessary to destroy the latter in manu- 
facturing the former; ‘juice’ means any saps obtained from living 
things (such as spirituous liquors, butter, fat, honey, ete ); ‘ poison’ 
Includes any shasfra or dangerous object ; ‘hair’ means ‘ creatures 
furnished with bair,’ such as servauts, cattle, camels, elephants, ete. 
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‘lac,’ traffic in juices, traffic in poisons, traffic in hair, occu- 
pation with crushing by machinery,” occupation with sur- 
gery,’* kindling of bush fires, draining of lakes, rivers and 
tanks, and bringing up women for immoral purposes.76 

52. Next a disciple of the Samana must know and avoid 
the following five typical offences against the law of absten- 
tion from unprofitable employment,” viz., talking amorous 
nonsense, conducting one’s self like a buffoon,” talking im puri-! 
ties, acting the part of an accessory,” and exceeding one’s. 


7 Such as an oil-press or a sugar-press, (comm.). See Yog. IIT, 109. 

7 According to Yog. III, 110, such as piercing the nose, branding, 
castrating, etc. : 

7% For the purpose of obtaining land for agriculture, (comm.). 
Fron Yog. III, 112, bowever, it would appear that these two acts 
were only forbidden, when done with an evil intention (cyasandé). 

76 This includes not only the bringing up and hiring out, of women, 
for immoral purposes, but also the rearing of any living thing (pran7) 
for any cruel purpose, (comm.). In Yog. III, 111, the horse, cat, 
dog, fowl, parrot, etc. are instanced. 

7 Text anvtthad danda, lit, ‘pains (or trouble) taken to no (good) 
purpose,’ or, as explained in You. II], 73, shurira’ryurtha-dandasya 
pratipaksgutayé sthitah, t. e., ‘that which consists in the opposite of 
profitable employment of one’s body.” Anuftthd is the ablative sin- 
gular used for the dative or locative (as in Pali); see note 62 on 
kamabhoga. According to the Skr. commentary, which explains 
anatthaé by anarthena (see comm. to § 43), it would stand for the 
instrumental. The same five offences are named in Yog. III, 118. 
For illustrations of the first three, see Yog. III, 77-79. 

78 Text kukkue or, in some MSS., kukkuie. The Skr. equivalent 
given on p. 21 of the text is the traditional one of the commentaries, 
and is itself in want of explanation. The real equivalent is probably 
Skr. kaukrita or kaukritika, as suggested by Leumann (Ov. Appen- 
dix, p. 165). See also Jnd. St., Vol. XVII, p. 208, footnote. 

79 KE. g., when a person does not himself yive a shastra or burtful 
object to another, but assists him, with his intercession, in getting 
it from a third person, (comm.). 
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; need in things of reiterate or momentary use.” 
53. Next a disciple of the Samana must know and avoid 
the following five typical offences against the law of inward 
4 peace,®! riz, ill behaviour in thought, ill behaviour in word, 
J] behaviour in act, obliviousness of the law of inward 
peace, and unstable attention to the law of inward peace. 
’ : 54, Next a disciple of the Samana must know and avoid 
4 the following five typical offences against the law of keep- 
¢ 


80 To whatever extent a person uses a larger quantity of food than 
he requires for himself, to that extent he renders it more difficult 
4 for others to obtain food, and thus causes them waste of labour 
(lit. unprofitable employment), (Comm.). 

j 81 Text sdmdiya, Skr. sdmdyika, The Skr. comm. explains this 
; | term thus: “one who, being of equal temper (sama) and devoid of 
love and hatred, looks on all creatures as being like himself, gains the 
advantage (samdya) of making momentarily regular progress in 
knowledge, faith and conduct, which are the source of incomparable 
happiness and which are only comparable to the miraculous gem and 
wishing-tree of heaven. The indispensable condition of obtaining 
that state is called s@mdyika, and it consists in avoiding to do that 
which is forbidden, and not abstaining from doing that which is per- 
mitted.” The logical outcome of this explanation is that samayike 
is the same as samatva or samya (cf. Yog. LV, £9, 50), #. e., that calm 
ao temper and firmness of mind which is not disturbed by any passion 
; or any outward accident, but wholly given to religious practices. 

Etymologically the word is always derived, by means of the vriddhi 
suifix ika, from the co:npound of sama (equal) and dya (gain, profit) 

82 Thinking of what would be well or ill in doing one’s household 
duties, making use of harsh abuse, and incautiously placing hand 
| or foot on a spot which has not been previously examined with respect 
¥ 
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to the presence of any living creature, (Comm.). The sémaiya vow 
lasts only for two ghafika (or 48 minutes) at a time. 

& J. ¢., forgetting ata given moment, that one is under the pro- 
mise of striving after inward peace, (Comm.). 

8 J e., cither short-lived, or fitful, (Comm.). 
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ing within a certain place ;°° viz., employment of family 
members as messengers, employment of servants as messen- 
gers,* communication by word of mouth, communication 
by gestures, and notification by throwing of clods. 

55. Next a disciple of the Samana must know and avoid 
the following five typical offences against the law of 
keeping the posaha*®’ abstinences; viz., using an unexamin- 
ed? or badly examined bed for sleeping, using an unwiped 


8 Text desdvagdsiya, Skr. deshavakdashika, lit., “having some one 
place as one’s sphere.’ Having determined the dimensions of one’s 
‘area of living, according to the digrrata (see note 65 to § 50), a Jain 
may not leave it. But if the necessity arises of procuring something 
from beyond its limits, the law can obviously be evaded by any of the 
means mentioned above. Hence they are all prohibited. Compare 
Yog. III, 115. 

8 Text dnarana and pesarana, Skr. dnayana and presayana, The lat- 
ter word, according tothe Skr. comm., implies ‘sending by force (balat) 
for something,’ and is equivalent to sending a presya (cf. Yog. III, 
115), a ‘servant’ or ‘ slave.” The force of the latter word may be 
clearly seen from the connection in which it occurs in Yog. II, 65. 
By contrast dnarana implies ‘causing to be brought by the favour 
of a member of the family.’ 

8 Text poscha, Pali uposatha, Skr. posadha (properly uparasatha), 
It is the sacred day of the Jains, which regularly occurs on six days 
of the month, ¢. ¢., on the day of the full moon, on the day of the 
new moon, and on the two days which are the eighth (aftham’) and 
fourteenth (chauddas?) respectively from the full and new moon. 
The day is distinguished by the four abstinences (urvavasa) from 
food (ahara), bodily attentions (sharira-satkara), sexual intercourse 
(abrahma), and daily work (rydpdra). See commentary; also Ap- 
pendix III, note on p. 89. Compare also Yog. III, 84, 116. 

8 Text appadilehiya, Skr. apratilekhita, lit., ‘not scraped ;’ 
but explained by Skr. apratyapeksita ‘not examined.’ The differ- 
ence between appadilehiya and appamajjiya is that the former act of 
cleaning is done with the eye, the latter with a cloth, (Comm.). 
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or badly wiped bed for sleeping, using an unexamined or badly 
examined spot for easing nature, using an unwiped or badly 
wiped spot for easing nature,®? and imperfect observance of 
the posaha abstinences. 

56. Nexta disciple of the Samana must know and avoid 
the following five typical offences™ against the law of right 
distribution of alms ;*! viz., putting away among living things, 


89 Text uchchdra-pdsavana, Skr. uchchdara-prasrarana, lit., voiding 
feces and urine. One of the greatest sins a Jain can be guilty of 
is injury to any living creature (insects, etc.). Hence any spot likely 
to come into use in any way, must be previously carefully examined 


and wiped, especially during the rainy season when the crop of insects | 


is abundant. Sce the detailed instructions in Ay., I, 7. 11, 1-2. 

® Text aiydrd, Skr. aticharah, i. e., ‘transgressions.’ It may be 
noted that all the £ offences ’ here mentioned are rather evasions than 
contraventions of the law. Now an afichara, as the comm. here exe 
plains, is strictly speaking the contravention (parihara) of a law, 3. ¢., 
the doing of a forbidden act, while bhanga is the evasion of a law, 
f. e., the doing of an unforbidden act for the purpose of avoiding a 
forbidden one. Accordingly a bkanga can only occur in the case of 
desha-virati or the limited abstinence incumbent on a sivaga, to 
whom only certain acts are forbidden; while the atichara occurs in 
the case of sarra-rirati or the total abstinence of a sidhu, though it 
may also occur in the case of desha-virati in proportion as the sivaga 
advances in abstinence. But, the comm. adds, the word atfichara is 
here used in an indefinite (sankirna) sense, and must be understood 
to mean eithera ‘contravention’ or an ‘evasion,’ according to the 
circumstances of the case. 

1 Text ahd-samvibhaga, Skr. yatha-samvibhiga, ‘ distributing 
according (to rule).’ In Yog. III, 86 the law is called atithi-samvi- 
bhaga, ‘distribution to guests,’ and explained as referring to chatur- 
vidh’ ahara-patra-chhadana-sadman, i.e., ‘the four kinds of food, 
bow}, clothes, and lodging.’ Compare with this the promise in § 58, 
and note 100. Still, as shown by the ‘ offences,’ it is particularly food 
that is intended here. The rule is that no other food may be given 
to, or accepted by, a Jain monk, but such as the giver had pre 
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covering up with living things, neglecting the appointed 
time, making a pretence of others, and acting from jealousy.” 

57. Next he must know and avoid the following five 
offences™ against the law of a determined self-mortification 
by the last mortal emaceration; viz., longing after this 
world,’ longing after the next world, longing after life, 
longing after death, and longing after sensual enjoyments. 

58. Then the householder Ananda, in the presence of 


the Samana, the blessed Mahavira, took on himself the - 


twelvefold law of a householder, consisting of the five lesser 
vows and the seven disciplinary vows; and having done 
so, he praised and worshipped the Samana, the blessed 


pared for himself (evdrtham nirrartita). Food which a monk (sddhu) 
may accept, is called esanijja or ahesanijja; while food which is 
‘made on purpose for him’ and which he may not accept, is called 
aGhakammiya. Hence a monk may not accept any food, prepared after 
his arrival ; such food is tainted with the ‘fault of after-prepara- 
tion’ ( pashchat-karmadosa). See the detailed rules in Ay. II, 1. 


9% As a monk may not eat any living thing (such as uncooked 
grain, uncut fruit, etc.), a person may avoid giving to him, when 
he comes to beg, by placing food among grain or covering it up with 
fruit. Or he may change the hour of his promiged alms-giving, so 
that the begging monk misses the right time. Or he may avoid 
giving anything by pretending that it belongs to another person. Or 
he may give simply out of spite, in order not to be out-done in 
liberality by another. Cf. Yog. II], 117. 

% ‘This world’ does not mean ‘the present world’ or ‘the present 
existence in this world’; that ideais expressed in the later pbrase 
‘longing after life.’ ‘This world’ is the ‘ world of men,’ as opposed to 
the ‘world of the devas,’ etc. ; and the reference is to a future rebirth 
in ‘this world of men.’ The sivaga, at this ascetic stage, is not to 
long after being reborn, e. g., as a chief or a minister, ete. He is also 
not to long to become, after his death, a deva or ‘ god’ in the ‘ world 
of devas.” Further, on observing the respect paid to wealth, learning 
and position, he is not to think, that after all it is better to live than 
to starve one-self to death; nor seeing that such a return to social 
life is out of the queation for him, is he to wish that he might rather 
die at once, than go on starving bimeelf. Cf. Yog. III, 150. A 
curious illustration of the warning azainst ‘longing after life,’ occurs 
in the tenth book of the Dashashrutaskandha; see Jnd. St., XVI, 470. 
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Mahavira, and then spake fo him thus: “Truly, Reverend 
Sir, it dves not befit me, from this day forward, to praise 
and worship any man of a heterodox community,™ or any 
of the devas® of a heterodox community, or any of the 
objects of reverence of a heterodox community ;°° or without 
being first addressed by them, to address them or converse 
with them; or to give them or supply them with food or 
drink or delicacies or relishes ;7 except it be by the com- 
mand of the king, or by the command of the priesthood, or by 
the command of any powerful man, or by the command of 
a deva, or by the order of one’s elders,” or by the exigencies 


% Such as the charaka (charakddi-kutirthikah, comm.); see 
Bhag., pp. 163, 214. 

® Such as Hari (Vishnu) and Hara (Shiva), (comm.) 

% The words cheiydim or arihanta-cheiydim, which the MSS. here 
have, appear to be an explanatory interpolation, taken over from the 
commentary, which says the ‘objects for reverence may be either 
Arhats (or great saints) or Cheiyas. If they had been an original 
portion of the text, there can be little doubt but that they would 
have been cheiydni. The difference in termination, pariggahiyans 
cheidim, is very suspicious. The same peculiarity occurs also in 
Ov. § 99; but an interpolation, once admitted into a standing passage, 
would naturally tend to be reproduced whenever that passage re- 
curred.—The word cheiya has here the special sense of an idol 
(pratind-laksana), (comm ); such as the images of Virabhadra and 
Mahakala (two forms of Shiva) worshipped by the ‘ Bhautas,’ a low 
class of Brahman temple priests. 

% This does not forbid giving out of charity, but only giving from 
respect for the applicant’s faith, (comm.). 

8% Text guru-nizgahena, Skr. guru-nigrahena the commentary gives 
two explanations; it may either mean, ‘by the authority of one’s pa- 
rents’ (mdtdapitri-pdravashyena), or ‘on account of a warlike attack 
on one’s temples and monks,’ (chaityasadhiindin pratyanika-kritopa- 
dravena). In the latter case there is no offence in giving largess for 
the sake of their safety. 
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of living. On the other hand it behoves me, to devote 
myself to providing the Samanas of the Niggantha faith” 
with pure and acceptable food, drink, delicacies and relishes, 
with clothes, blankets, alms-bowls, and brooms, with stool, 
plank and bedding, and with spices and medicines.”!™ To 


® I. ¢., Jain ascetics; see note 18. 

1 The objects here mentioned are thus explained in the Gujarati 
paraph. : asana ‘ food °is such as ‘ rice and curry ° (bhat thi odan, sdlan) ; 
pana ‘drink’ is such as milk, water-gruel (chs? or chhachhi), ete. ; 
khaima ‘delicacies’ are such as cocoanut (sikhar or sukar) and 
other fruits; sdima ‘relishes’ are such as betel (pdn-sopdri), ginger 
(sath), ete. See paraph. to §§ 87, 1240f the Ovavaiya Sutta. Kame 
bala is a woollen or hairy blanket; pdyapuiichhana, Skr. rajo-harana, 
is a broom for sweeping the ground before one’s feet. Pidha, Skr. 
pitha, modern ptrha is a stool to sit on (dsana-vishesa, Skr. comm. 
to Ov. § 49), but which may be also sufficiently large to allow of 
being slept on, a small square bench or cot (edjaraf, as it is uniformly 
rendered in all parapb., modern wdjaf; in Kap., Sam., § 53 it is 
apparently a synonym of sejjd, Skr. sayyé, according to the comm., 
(see footnote on p. 307 of Prof. Jacobi’s translation ; but perhaps 
the order of pitha and phalaka should be reversed]) ; phalaga, Skr. 
phalaka, is a plank or buard (pafi or pafiil, asthe paraph. uniformly 
renders it), intended to be used as a shelf or ledge for placing things 
on (Skr. comm. avasftambhana), but in case of need it may be used 
for sitting (cf. Kap., Sim., § 53) or sleeping on (phalaha-sejjd in Ov. 
§ 116); sejjd-samthara is the ‘bedding’ for sleeping on. Osaha 
‘spices’ are such as ginger, cloves, etc.; bhesajja ‘ medicines’ are 
such as powders (5uk7), extracts (Avdtha), and mixtures (ghasdr) ; see 
paraphb. to Ov. § 124. With regard to phalaga or modern péfi, it may 
be added, that the word has also the following meanings: ‘a broad 
open basket’ (in this sense properly spelt pdsi, Skr. sampufaka) or ‘a 
shield ° (Skr. Khefa) or ‘a game-board ’ (Skr. dyuéfopakara). In none of 
these senses, however, the word phalaga is used here ; though it may 
bave those meanings in Ov. § 49, (see Skr. comm.). On pitha and 
phalaka among the Buddhists, see Chullavagga, VI, 2, 4 (in Sucred 
Books of the Eust, vol. XX, p. 165). 
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the above effect he made a formal promise; and having done 
so, he asked various questions and accepted the replies 
giren ; and then he respectfully! took leave of the Samana, 
the blessed Mahavira; and having done so, he went away 
avain from the Diipalisa Cheiya and from the presence of 
the Samana, the blessed Mahavira, and then returned to where 
his own house was in the city of Viniyagima; and having 
done so, he spake to his wife Sivanandd thus: “ Truly, 
O beloved of the devas, I have listened to the Law in the 
presence of the Samana, the blessed Mahivira, and that 
Law is what I desire and except and am pleased with; so 
now, do thou, O beloved of the devas, go and praise the 
Samana, the blessed Mahiivira, and (as above, § 10, down to) 
wait on him, and in his presence take on thyself the twelve- 
fold law of a householder which consists of the five lesser 
vows and the seven disciplinary vows. 

59. Then that Sivanandi, his wife, being thus spoken to 
by Ananda, the servant of the Samana, and being happy and 
pleased, called her domestic servants 3 and having done so, 
she spake to them thus: “ Quickly bring to me without loss 
of time” (the sacred vehicle, and so forth, down to, she went 
and) waited on the Samana. 

60. Then the Samana, the blessed Mahavira, spake a ser- 
mon on the Law to Sivananda and to the right great company 
that had come out with her. 

61. Then that Sivanandi, having listened and attended to 
the Law in the presence of the Samana, the blessed Maha- 
vira, and being happy and pleased, (and so forth, down to) took 


101 Text tikkhutto vandai, an elliptic phrase, meaning literally : 
‘circumambulating him three times by starting from the left and 
coming round to the right he worsbipped him,’ as an act of leave 
taking, just us he had done on his arrival; see note 17. 

12 See the rest, below iu the seventh lecture. 
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on herself the law of a householders and having done so, 
she re-ascended'™ that excellent sacred vehicle of hers, and 
then returned to the place whence she had come’, 

62. When she had gone away, the blessed Goyama turne- 
ing'> to the Samana, the blessed Mahivira, praised and 
worshipped him; and having done so, he spake to him thus: 
“Reverend Sir, is Ananda, the servant of the Samana, 
capable of submitting, in the presence of the beloved of 


8 Text duruhai, rendered in the Gujarati paraph. by vaise ‘she 
sat.’ The meaning of the word is more accurately rendered in the 
paraph. to Ov. § 49, épari charhe ‘he mounted up,’ and in that to 
Nay. § 88, charhe ipar vaise, ‘mounting up, he eat down,’-et passim. 
In the paraph. to Nay. § 133, it is explained by Skr. driidha. There 
can be no doubt that it is some derivation of the root rub ‘to mount.’ 
After the tentative suggestion of Weber (Bhag., p. 411), it is come 
monly (E. Miller, Beitraze zur Jaina Grammatik, p. 34, Leumann 
in the Index to Ov., p. 126, Steinthal in the Index to Nay., p. 67) 
identified with Skr. adhi-rohati. But it is not easy to conceive, by 
what process adhi could turn into dw. The real derivation of the 
word is much simpler. It is the same as Skr. ud-rohati, with the 
metathesis of ud to du. Such transpositions are not uncommon in 
Prikrit and Pali; e. g., Pr. rahassa for Skr. hrasva, Pa. rahada for 
Skr. hrada. A long list of such transpositions (or vyatyaya) are 
given by Hemachandra ii, 116-124; see also Bhag., p. 412, and 
E. Kuhn's Bettrage zur Pali Grammatik, pp. 51, 57. The verb 
ud-ruk itself appears to be obsolete in Sanskrit; but the noun ud- 
rohana ‘mounting on a bed’ has been met with (see Bohtlinck’s 
Sanekrit Worterbuch in kirzerer Fassung) ; compare also Skr. ud- 
rodhana. 1 would suggest a similar derivation for the verb diijjas 
‘he goes forth,’ ‘he goes about,’ from Skr. ud-ejati (or ud-eti). 

1% Text jam eva disam; in classic Prikrit it would be jam eva 
disam ; the use of the long termination is a survival from the ancient, 
or arsha, Prakrit. See my edition of the Prakyita Lakganam, pp. 
XXXVI, XXxXViii. 

1 Lit., saying “ Reverend Sir.” 
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the devas,'® to the tonsure and (as above, § 12, down to) enter- 
ing the monastic state?” 
Mahavira replied : “No, that is not the case,'” O Goyama; 


06 J. e., of Mahavira and his disciples. 

107 Text no tin’ atthe samatthe. The exact construction of this 
frequent phrase is disputed. There is a various reading no in’ afthe 
samatthe, which, however, I have rejected, 1, because the reading tina 
is supported by the best MSS. ; 2, because the reading tna seems to 
owe its origin to a mistaken attempt at eolving the difficulty of the 
reading fina ; 3, because a third reading, tena, which is found in MS. A, 
accords with fina, but not with tra as ordinarily understood. I agree 
with E. Miiller’s view (Beitrdge zur Grammatik des Jaina Prakrit, 
p. 50), that tina (or fena) is the instrumental singular of the pronoun 
fad (see Hemachandra iii, 69). The phrase means literally: 
‘therein (your) view is not correct.2. The commentary, as far as I 
have observed, invariably reads tna, even when the accompanying 
text reads fina or tena; and the interpretation as invariably given 
is: na ayam arthak samarthah sangatah, i.e. ‘this view (of yours) 
is not correct.’ This would seem to show that the reading tna is 
a very old emendation of fina, and is evidently understood to be the 
nominative singular masculine of the pronoun tdam (equivalent to 
Skr. ayam). Now, barring the present phrase, there is no safe 
evidence, that the form ina is ever used in Prikrit as a nom. sing. 
masculine, According to Hemachandra ili, 79, tnam may be used 
as the nom. sing. neuter (as such it occurs in Hemachandra ii, 204, 
iv, 279, Ov. § 136, Saptashataka, verse 41, e¢ passim); and it may 
also according to Hemachandra iii, 78, 79 be used as the accusative sin- 
gular of all three genders (as such, e. g., H. C. iii, 162). It is true 
Hemachandra’s rule iii, §5 is not quite distinct, and might at first be 
thought to warrant the use of the form asa masculine ; but if it 
Were so, the masculine would undoubtedly be ina, and not tran, 
which latter is the form given by Hemachandra and which clearly 
secms to restrict its use to the neuter. In short, what Hemachandra 
evidently means, is that the form tram may be the nominative 
singular neuter of both tdam (iii, 79) and etad (iii, 85). A form 
$na, as an instrumental singular, is possible, after the analogy of 
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but Ananda, the servant of the Samana, will follow! the 
profession of a servant of the Samana for many years; 
and having done s0, (and so forth, as below, § 85, down to) 
he will be re-born as a deva in the Arunibha abode of the 
Sohamma heaven.’ There a certain class!!° of devas are 
declared to enjoy an existence of four paliovamai!! periods ; 


tina, (see Hemachandra iii, 69); but its existence hitherto, so far 
as I am aware,is unproved. I am disposed to think, that the reading 
ina has really arisen from a misunderstanding of the commentator’s 
interpretation ayam arthak, which was not intended to explain the 
grammatical force of tin’afthe, but merely its general sense. Trans- 
cribers, misconceiving the commentator’s meaning, changed tina to 
ina, supposing that the latter might be a nom. sing. masc. corre- 
sponding to the neuter txam. 

18 Text patinihii, Skr. prdavarishyati. The Praikrit forms a new 
general base paiin from the Skr. special base pracrinu (of root pra- 
G-rri), analogous to the Pr. base sus, ‘to hear’ from Skr. shriau, 
and others. The change of Skr. eri to Pr. u takes place by Hema- 
chandra i, 131, where Pr. paiio is given for Skr. prarritah, The 
derivation from Skr. prdp, Pr. pao (see Ov., Index, p. 136) appears 
to me untenable. 

1 Text kappa, Skr. kalpa, ‘ aeon,” properly signifying an immense 
period of time, but by the Jains used also in a local sense to signify 
the twelve beavens or tiers of which the upper world is built up, and 
among which the Sohamma forms the lowest tier. The subdivisions 
of these tiers or kappa are called Vimana or ‘ Abodes.’ On the cos- 
mology of the Jains, see Colebrooke’s Essays, Vol. II, pp. 193, f£, 
also Bhag., pp 162, 170, 204, 216, 304, et passim. 

uo Text athegaiya, lit., ‘there are some,’ ¢. ¢., a certain number ; 
Gujarati paraph.: kit'rd ek, or lindi kit’ne ek. Sve the Sanskrit 
comm. to Kap. (Sam.), § 14, p. 121. 

Ml“ The paliorama, Skr. palyopama, is a period measured by the 
time in which a vast well, one hundred yojanas every way, filled with 
minute bits of hair so closely packed that a river might be hurried 
over them witbout penetrating the interstices, could be emptied at 
the rate of one hairin a century.” See Wilson's Hssaysand Lectures 
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there also Ananda, the servant of the Samana, is declared 
to enjoy an existence of four palivvaima periods. 

63. Then the Samana, the blessed Mahavira, for some 
time or other, abode elsewhere ina different country. 

64. Then that Ananda, having now become a servant of 
the Samana, devoted himself to mastering the discrimina- 
tion of the living and liveless and (as before, § 58, down to) 
supplying the Nigganthas. 

65. Then that Sivanandi, his wife, having also now be- 
come a servant of the Samaya, devoted herself (as above, 
§ 64, down to) supplying the Nigganthas. 

66. Then fvurteen years passed by during which that 
Ananda, the servant of the Samana, sanctified! himself by 
unwearying'$ exercises in the moral restraints imposed by the 
religious vows! as well as in the general renunciations and 
special posaba abstinences ; and when he was in the middle 
of the fifteenth year, at some time or other, at the time of 
the midnight hour, while he was keeping religious vigils, 
there occurred to him the following inward"!® musing, hidden 


Vol. I, p. 308. “This repeated ten Kofis of kofis of times, (8. ¢., 
1,C00,000,000,000,00V) is a sdyaropama.” See Culeorooke’s Essays, 
Vol. II, p. 194. Stevenson, p. XXV, however, reverses this explana- 
tion. 

2 Text appdnam bhavemdna, Skr. dtmdnam bhacayan, explained 
by Skr. rdsayan in Skr. comm. to Nay. § 5, ‘training une-self (by 
self-mortifications) in holy thoughts,’ raising up in one-self a holy frame 
of inind; cf. the Gujarati paraph. to Ov., § 131, where bhdciyappa, 
is explained by radui bhacio chhai charitrai atma, | 

US Text uchehdvaya, Skr. uchehacacka, lt. * high and low,’ 6. ¢. 
of every kind. 

Ut 7 e., those of the twelvefold law of the householder, see §§ 18 ££. 

US Text ajjhatthiya, explained uniformly in the Skr. commena- 
taries (e. g., to Nay. 81) by adhydtmika alindshraya, ‘referring to 
one’s self’, ‘There is clearly bere a reminiscence of the Pali ayhattiya. 
But there are serious phonetic difficulties in this explanation ; nor is it 
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reflection: “Truly I am, in the city of Viniyagima, a person 
whom many princes (as above § 5, down to), and also (as 
above, § 5, down to) the support of my own family; hence 
on account of this hindrance, I am not able to live conform- 
ably with the teachings of the Law" received in the presence 
of the Samana, the blessed Mahavira. Therefore, it is truly 
better for me, to-morrow morning (and so forth, down to) 
after sunrise, to prepare abundant food (etc., and acting in 
all respects!” like Parana, down to) place my eldest son in 
charge of my household; then having taken leave of my 
friends and of my eldest son, and havin ¢ cleaned!’ a house for 
keeping the posaha observances in the midst of my people of 
the Naya’! clan, to live in conformity with the teachings 
of the Law as received in the presence of the Samana, the 
blessed Mahavira.” Thus he reflected within himself, and 
quite congruous with the context, which requires synonyms expressive 
of deep inward musing. The word seeins rather to presuppose such 
a Skr. form as adhydsthita ‘ abiding witbin.’ 

ue Text antiyam, variant antie. The former is correct; it is adjec- 
tival, to be construed as an accusative singular feminine with dham- 
mapannattin. In §§ 12, 58, the correct form is antie, being adverbial. 
In the latter case ‘he took the Law on himself in the presence of 
the Samana’ ; in the former case ‘he observed the Law which he had 
received in the presence of the Samana’. 

Wy I. e., bathing, dressing, inviting friends and relatives, and giving 
them an entertainment. 

us Text padilehitta. See note 88. | 

nS Text ndyakula, Skr. jiidtri-kula, the clan of the Jiiatri kshat 
triyas, to which also Mahavira himself belonged, who hence bears | 
the name of Nayapulta (Skr. Jiidtriputra) or Niyakulanandana or 
Nayamuni (Ind. St., vol. XVI, pp. 330, 331). This notice shows 
that Ananda belonged to Mahivira’s clan. The Skr. comm. translates 
it by srajana-grihe ‘in the house of his people,’ which (unless it is 
merely intended as an explanation) would seem to show, that the 
true significance of the phrase was vo more understoud. 
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accordingly, on the morrow he prepared abundant food 
(and so forth, everything as above), and on finishing the 
entertainment, he decorated and honoured his friends (etc.) 
with abundant flowers (etc.) ;' and having done so, he 
called his eldest son into the presence of those very friends 
(etc.), and then spoke to him thus: “Truly, my son, I am, in 
the city of Viniyagima, a person whom many princes (and 
so forth, exactly as he had been musing before, down to) 
to live conformably with the Law. Therefore, it is truly 
better for me now to appoint thee as the mainstay (etc.) of 
my own household and (as above, down to) to live tn con- 
formity with the Law.” 

67. Then the eldest son, saying “let it be so,” respect- 
fully assented to that proposal of Ananda, the servant of 
the Samana. 

68. Then that Ananda, the servant of the Samaga, in 
the presence of those very friends (etc.), placed his eldest son 
in charge of his household, and having done 80, he spoke 
fo them all thus: “Do not you, beloved of the devas, from 
this day forward, any of you consult me or give notice to me 
regarding any of the many affairs (and so forth, as above, § 
5), or cook and season for my behoof any food (etc.).”™ 


129 Te, flowers, dresses, perfumes, garlands, and ornaments. 

I$. Text tubbhe kei dpuchchhaii, Skr. yuyam kaschidaprichchhate ; 
so all MSS.; the construction is somewhat awkward, there being two 
nominatives, tubbhe (plur.) and &éi (sing.), the verb agreeing with the 
latter, One would rather expect tubbham (gen. plur.) kei apwehchhaii, 
‘let any of you consult’; and this construction, indeed, appears to 
occur elsewhere, where the same phrase is used, (see Leumann, in 
Vienna Oriental Journal, Vol. ILI. p. 341).—The two terms apuck- 
chhand ‘consulting’ and padipuchehha ‘giving again notice’ are 
technical terms of the Jain code of conduct, as given in the Sthananga 
Siitra (Benares ed., leaf 566). Ten modes of conduct are there laid 
down ; riz., 1, ichchhakdara or ‘acting voluntarily’; $. e., if any one 
cities another to do anything for him, he is not to put any pressure 
on him ; it may only be accepted, if done voluntarily ; this especially 
applies - a Sadhu wishing any help from an inferior. 2, mickchha- 
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69. Then that Ananda, the servant of the Samana, 
took leave of his eldest son and of bis friends and kinsmen; 
and having done so, he came out of his own house, and 
then went out of the city of Viniyagima, «walking right 
through the midst of it. Having done so, he proceeded to 


kara (Skr. mithyakdra) or ‘declaring (an act) to be false’; i. ¢., if a 
Sadhu be betrayed into doing any act inconsistent witb his profession, 
he is to own it in his heart to be false or wrong; 4. ¢., he is to express 
repentance (paschittdpa.kdra). 8, tuhakkara (Skr. tathakara) or 
‘expressing acquiescence ’ or ‘acceptance’; e. g., if a guru be asked 
any question, his reply is to be received as true and correct. 4, 
Avassiya (Skr. dvafyaki, scl. kriya) or ‘acting unavoidably’; e.g, 
if a Sidhu, who should never unnecessarily come out of “his shelter 
(upasraya), finds it necessary to leave it, he should, on coming out, 
say “it is necessary.” 5, nisehiya (Skr. nisedha or nisedhika, scl. 
kriyd) or ‘finishing’; e.g., if a Sadhu returns to his shelter, after 
having finished his necessary work, he is to indicate it by saying 
“finished.” 6, Apuchchhana (Skr. dprachchhana) or ‘ consulting’ or 
‘conferring’; 8. e,if there is any work to be done, one should consult 
with those who have a right to be asked; e. g., on going toa Jain 
temple, the guru should be asked. 7, padipuchchha (Skr. pratiprich- 
chha), or ‘giving notice’; #. e., even in the case of a previously given 
general permission or of a previous consultation, when the actual 
moment of action arrives, notice of doing it should again be given. 8, 
chhandana (Skr. chhandana), or ‘invitation’; e. g, if a Sadhu 
returns from begging food, he is to invite the other Sadhus, who re- 
mained at home, to share bis meal. 9, nimantund (Skr. nimantraga), 
or ‘making an offer’; e. g., if a Sidhu has no food for himself, he 
iz, on going to beg, to ask the other Sadbus whether he may bring 
some forthem. 10, uvasampayd (Skr. upasampat), or ‘ receiving initia- 
tion’; s.¢.,if any one goes to an Acharya to receive from him initiation 
or further instruction in matters of knowledge, faith and conduct, 
be is to acknowledge himself as his disciple (Sisya). These ten modes 
of conduct primarily apply to Sadhus; but some of them are also 
applicable to Shravakas. An instance of the sixth and seventh modes 
occursin the present paragraph. An instance of the first mode will be 
found in § 81 (see note 152). Instances of the third mode occur 
frequently ; see, e. g., § 67, 87, 120, 142, ete. 
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the Kolliga suburb, where his posaha-house was iu the 
midst of his people of the Naya-clan. He then swept the 
posaha-house, next examined a place for easing nature!*, 
and finally spread a bed of dabbha-grass, and placed 
himself upon it. And thus, in his posaha-house, keeping 
the posaha abstinences, and abiding on his bed of dabbha- 
grass he lived in conformity with the teachings of the Law 
which he had received in the presence of the Samana, the 
blessed Mahavira. 

70. Then that Ananda, the servant of the Samana, 
engaged in conforming himself to the standards of an 
uvisagal’, Perfectly, in thought, word and deed,'** he prac- 
tised, maintained, satisfied, accomplished, proclaimed!*> and 
completed the observance of the first standard of an uvasaga 
according to the sacred writings, according to the rules 
prescribed in them, according to the right way, and according 
to the truth.!* 

“1. Then that Ananda, the servant of the Samana (as above, 
§ 70, down to) completed the observance of the second standard 
of an uvisaga, and likewise that of the third, fourth, fifth, 
sixth, seventh, eighth, ninth, tenth, and eleventh standards. 


188 See note 89. 

93 Tle, ‘servant’ of the Samana, see note 1. Tha word for 
‘standard’ is padimd, Skr. pratimd, lit., ‘a pattern, model, standard, 
rule’. It is used asa technical term for certain religious exercises of 
faith and self-mortificatiun. See comm. to Kap. § 108, (note, p. 110). 

18 The text bas only Adenam; but the rest of the standing 
phrase is to be supplied according to the commentary to Kap. 
(Sam.) § 63 (see the note on p. 126), It is also supplied in the 
Gujarit! paraphrase. | 

185 J, ¢., he proclaimed that he had accomplished it, (Comm.) 

126 See the Skr. commentary here and to Kap. (Sam.), § 63 (note 
on p, 126). | 

137, These eleven ‘standards’ are stated by the Skr. commentary to 
be the following :—the first is the sammad-damsunt-padima, or shortly 
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72. Then that Ananda, the servant of the Samana, 
through these ascetic exercises, lofty, abundant, persevering 
and intense as they were, became withered, and so forth, 
(down to) emaciated and reduced to a skeleton.!% 


the dansana-padima, ‘the standard of right views.’ The second is 
the raya-padimd, ‘the standard of the vows,’ ¢. e., of the anuvraya or 
the five lesser vows (see §§ 13-42). The third is the sdmdiya- 
padima, or * the standard of inward peace.’ The fourth is the posaka- 
pedina or ‘the standard of the posaha abstinences.’ The fifth is 
the padimd-padima or ‘the standard of the statuesque posture.’ 
The sixth is the abambha-cajjana-padina or ‘the standard of absten- 
tion from incontinence.’ The seventh is the sachitt’ahdra-cajjana- 
pedima or ‘the standard of abstention from eating living things.’ 
The eighth is the sayam-drambha-rajjand-padimd or ‘the standard of 
abstention from acting by oneself." The ninth is the pes’drambha- 
tajjana-padima or ‘the standard of abstention from acting through 
servants’ (see § 54). The tenth isthe udidittha-bhatta-vajjana-padimé 
or ‘the standard of abstention from lawful food.’ The eleventh is 
the samana-bhiia-padimd or ‘the standard of being a samana’ (or an 
ascetic). For the attainment of these several standards the same 
number of months is allotted as the standards occupy in the above 
mentioned order of succession ; thus to the first standard one month 
is allotted, to the second, two, and so forth, to the eleventh 
standard, eleven months. The total amount of time, allotted to the 
eleven standards, is, thus, five years and one half. It will be readily 
understood that a rigorous exercise of the requirements of these 
standards will fit the devotee for the consummation which, of course, 
is the object of their institution—the religious suicide by a one- 
month’s course of starvation. Of Ananda it is related (in § 66) that 
he lived as an urasaga householder for 14 years and one half, and 
(in § 89) that he compassed his death after 20 years. This allows 
exactly the required 5 years and one half for his life of an uvasaga 
ascetic. 

23° Text dhamaniesantae, Skr. dhamani-santatah, lit. ‘covered with 
veins,’ & ¢., so reduced in flesh that the network of veins could be 


seen all over the body. 
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73. Then to that Ananda, the servant of the Samana, alas 
at some time or other, at the time of the midnight hour, 
while he was keeping his religious vigils, there occurred the 
following inward (ete.) reflection: “Truly through these 
ascetic exercises (as above, $ 72, down to) I have become re- 
duced to a skeleton; yet there is still in me effort, work, 
strencth, vigour, manly power and energy of faith; there- 
fore sceing that there is still in me effort and (as above, down 
to) energy of faith, and seeing that my teacher and instruc- 
tor in the Law, the Samana, the blessed Mahivira, abides as 
the Jina, and the Suhatthi'”, therefore it is better for me, to- 
morrow (as above, § 66, down to) after sunrise to devote my- 
self to determined self-mortification by the last mortal ema- 
ceration, renouncing all food and drink and patiently wait- 
ing for my end.”' Thus he reflected within himself, and 
accordingly on the morrow early (as abore, § 66, down to) he 
devoted himself to the self-mortification by the last mortal 
emaceration (as abore, down to) patiently waiting for his end. 

74. Then to that Ananda, the servant of the Samana, at 


M9 Tie. as the ‘conqueror’ of evil or the Redeemer, and as the 
‘granter of good’ or the Saviour. From Jina the Jain religion 
takes its name. The MSS. ABC read suhutthi. I take it to be 
a title equivalent to the Buddhist sugvto, and representing the Skr.3 ¢-A, = 
suhasti. The same title or name was born by a later Jain pontiff, ats} a A; 
said to have been a contemporary of Ashoka, and greatly successful B-4-~—3 
in the spread of Jainism (see Kap., Transl., p. 290, footnote). The #&<+ «/-. 
fame word occursin Bhag., p. 291, where, however, it is spelt Fibs bast: 
suhatthi, and identified with Skr. sukharth? ; though the sense of 
it would be the same. MS. D and E give the reading Sdvatthi, 
which the Gujarati paraph. explains to mean Sdvatthi nagariye ‘in 
the town of Savatthi’ (Shravast7),—apparently a very incongruous 
explanation. 

10 Lit., “not longing for my end.” See § 57. On this religious 
suicide by starvation, sce Ay. I, 7, 5—S (Transl. pp. 70, 72, 74, 75, 
76, footnotee). 
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some time or other, by reason of his splendid perseverance, his 
splendid transformation, his increasingly developed psychic 
forces,!! and his patient avoidance of the taint of all acts 
which tend to prevent its acquisition, there was vouchsafed 
the gift of supernatural sight.“* Towards the East, in the 


81 ZLit., ‘his psychic forces becoming improved.’ Sce below note 
188. 

2 Text ohi-ndnam, Skr. avadhi-jidnam, i. e., avachchhinna- 
tig ya-jidnan, lit. ‘a knowledge of limits,’ ¢. e., of limited or circum- 
scribed objects. It is one of the five kinds of knowledge accepted 
by the Jains (see Bhag., p. 202, Colebrooke, vol. I, p. 445). The 
designation of ‘limited knowledge’ it appears to have received in 
contradistinction of the ‘unlimited’ knowledge or kerala-jitanam. 
This would appear from the quotation in the Skr. comm. to Kap. 
§ 112 (Jacobi’s edition, note on p. 111), neraiya deva-titthankaré 
ys ohissa bihirad honti, pasanti sarvao khalu, sesd desena pasanti, 
s. e., ‘the Neraiya, Deva and Titthankara are outside any limit (3. e., 
are not subject to ‘limited’ knowledge) ; they indeed can sce in 
every way (without any restriction), but the rest can only see in 
the regular (or ordinary) way.’ (The interpretation of this quotation 
in the Translation of the Kalpa Sitra, p. 257, is bardly correct), - 
The five kinds of knowledge are defined in the Surra Durshuns 
Sangraha (Bibl. Tud. ed., p. 32). The highest kind is the kerala or 
absolute knowledge of the great ascetics (Tirthankaras, etc.) ; it is 
unlimited in every sense. Next comes the manapajjara (Skr. 
manah-parydya), or knowledge of the thoughts of others. Next the 
oh (skr. avadhi) or knowledge of limited objects; next suya (Skr. 
shruta), or refined knowledge ; finally, the lowest, mai (Skr. mati), 
or coumon sense knowledge. The two lowest are kinds of natural 
knowledge, the other three are supernatural; yet the ohé-ndaz, 
though supernatural, still cannot go beyond the limit of physical 
objects; the muna-pajjava-ndna govs a step further and penetrates 
also the secrets of the heart; finally the Xerala-ndna extends to 
everything whatsoever.—The ohi-ndna is thus defined in the Sarva 
Darshana Sangraha, asamyag-durshanddi-guna-janita-ksayopashamae 
simittum avuchchhinna-visayam Jiidnam acadhih, &. e, the circum. 
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salt'S sea, he recognised and beheld an area of five hundred 
yojanas, and the same towards the South and West.'* To- 
wards the North he distinguished and saw as far as the 
Visadhara mountain, called Chulla Himavanta."§ Up- 
wards he distinguished and saw as far as the Sohamma 
heaven. Downwards in this Rayanappabhi earth he dis- 
tinguished and saw as far as the Loluyachchua hell the 
period of punishment in which extends to 81,000 years, 

75. At that time and at that period, the Samana, the 


scribed knowledge which is produced by the extinction of the 
corruption born of such qualitics as wrong view etc., is called 
‘ Limit.’—Other instances of the exercise of ohtndna will be found in 
Kap. § 15, (Transl., p. 223), and Ind. S¢., Vol. XVII, p. 109. 

188 This is the first of the numerous samudds or mundane eeas, 
accepted by the Jains. In it is situated the first continent, called 
Jaumbuddirva (Skr. Jambudvipa), or our own earth; see Bhag., pp. 204, 
210, 239, 240. 

18% Text pachchatthimenam, a form made analogously to puratthi- 
menam, As the latter represents the Skr. purastat, so the former, 
a Skr. protyastat. In Sanskrit the latter word appears to be only 
preserved in certain compounds, such as pratyasta-gamana, lit. 
‘going to the West,’ hence ‘sunset.’ Both forms are derived by 
the Priik. pleonastic suffix sma, 

16 On the Chulla-himaranta or ‘Little Himalaya,’ see Weber's 
Shatruijaya Mahatmyam, p.19. It is called so to distinguish it from 
the Mahd-himavanta or ‘Great Himilaya.”. Commonly it is called 
simply Himavanta. It is the first of the six Vasadhara mountains, 
which form the barriers between the seven rasa (Skr. rarsa) or 
*recious’ of Jambuddiva., See note 133. 

6 The Jains believe in a series of seven pudharts or earths, 
Each ‘earth’ contains numerous seas (samudda), continents (dira), 
and hells (naraya). Our own earth or Jambuddiva belongs to the 
Rayanappabha. See Bhag. p. 107, 240.—Loluyachchua = loluyae 
achchua. It may be noted that there is also an Achchua heaven (or 
kappa), the twelfth or uppermost of the series ; see Bhag., p. 804. 

7 
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blessed Mahavira, arrived on a visit. A company went out 
to hear him (as above, § 9, down to) and returned. 

76. At that time and at that period, the senior disciple 
of the Samana, the blessed Mahiivira, the monk called 
Indabhii, of the family of Goyama,!” of the height of seven 
hands, of a symmetrically built figure, with joints most 
firmly knit as it were by double mortise, collar, and pin, 
with a complexion as light as the filaments of the lotus 
or the streak of a piece of gold on the touchstone, a man 
of severe austerity, of brilliant austerity, of ardent austerity, 
of awful austerity, of grand austerity, a mighty one, a 
man of sublime merits, an awful ascetic, practising a life 
of sublime continence,'® neglectful of all care for the body,'*® 
and charged with a store of the far-reaching fiery psychic 
force,! was devoting himself to the sanctification of self 
by the uninterrupted ascetic practice of never eating any 


137 On this and the following epithets, see Bhag., pp. 315—319; 
also App. IIT, note on p. 45. 

18 Text bambhachera, Skr. brahmacharya. This which is commonly 
translated ‘chastity,’ is not only abstention from unlawful, but 
from all sexual intercourse, therefore ‘ continence.’ 

189 Text uchchhidha, Skr. utksipta (Hem. II, 127, properly 
utksubdha, see Index, p. 104, to Ov.), ‘abandoned,’ ‘ neglected.’ The 
term uchchhitdha-sarire is a synonyin of vosaftha-kde (Kap. § 117), 
and is explained in the Skr. comm. by samskdra-parityagat (Bhag. 
p. 817) or parikarma-varjanat, ‘neglect of all attention to the body.’ 

140 Text sankkhitta-viulacteu-lese, Skr. sanksipta-vipula-tejo-lesk- 
yah. This is explained in Malayagiri’s comm. to the Siryae 
projiiapti (see Bhag., p. 318), to be a kind of fiery force which 
is acquired as the reward of distinguished asceticism, Its nature 
is such as to be able to burn up objects situated over an 
area extending over many yojanas (ripuld); yet it may be com- 
pressed (and thus stored up) within the small compass of the body 
(sanksipta). The idea is akin to that of a store of electric force. 
It is clearly meant to express a psychic force capable of acting 
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but the sixth meal,!"! and generally by a course of self-re- 
straint and penance. 

77. Then that blessed Goyama, when the turn for the 
indulgence!® of his sixth meal came round, engaged in 
private study during the first three hours’ period! of the 
afternoon; during the second period he devoted himself to 
meditation, during the third period, without hurry, haste 
or bustle, he examined his mouth-protector,' and afterwards 
his vessels, clothes, etc.!°; next he wiped his vessels, 


destructively at a distance. The Jains belicve in the existence of 
six different psychic forces (or /est), indicated by six different 
colours, feo being the brilliant colour of fire or gold. See Bhag., 
p- 160. For an instance of the exercise of this tcu-lesd, see Bhag., 
p. 214. | 

41 Text chhattham chhatthenam, supply bhattenam. The Jaina, 
like other Hindis, take two meals daily. The practice here re- 
ferred to, therefore, consists in taking only one meal in every three 
days, or fasting for two days anda half atatime. The meal is 
taken on the evening of the third day. 

W2 Text khamana, Skr. kshamana, ‘ pardon, forbearance, indulgence, 
permission’. It is a common Indian idiom to say; ‘ pardon me this,’ 
in the sense of ‘ permit me to do this.’ 

3 Text porisi, Skr. paurusi, explained in the Skr. comm. to Kap. 
§ 113 (sce p. 112) by pashchatya-prahara-mina, ‘a three hours’ period 
of the afternoon’. It appears to be the same as a ydma, ‘a period of 
about three hours’ (prakara). The third poris?, when he prepared 
to go on his begging round, would commence about 6 o'clock of the 
afternoon, according to our time. 

4 Text muhapatti, Skr. mukha-patri, lit., ‘a leaf for the mouth,’ 
a small piece of cloth, suspended over the mouth to protect it against 
the entrance of any living thing. See Bhag., p. 195, where mukae 
mottiyam is probably an error for muha-pattiyam. 

5 ‘Text bhdyana-vatthdim, Skr. Uhdjana-vastr’adi. The usual 
objects of a Jain monk’s travelling outfit are, beside the mouth- 
protector previuvusly mentioned, an alms bowl, a broom, and a gar- 
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clothes, etc., and then taking them up, he went to where 
the Samana, the blessed Mahivira, was, and praised and 
worshipped him; and having done so, he spake to him 
thus: ‘“‘I desire, Reverend Sir, with your permission, as 
the turn for the indulgence of my sixth meal has arrived, 
to go round the city of Vaniyagiima, to the upper, lower, 
and middle classes, on a begging tour of house-to-house 
collection. May it so please you, O beloved of the devas; 
do not deny me”, 


ment, Under certain circumstances, however, he is allowed to have 
three garments (two lower and one upper), two vessels (one for 
drinking, the other for alms), a stick, an umbrella, ete. See Ay. IT, 
2, 8, § 2, IL, 3, 1,§ 9; IT, 6,1, § 1; Il, 7,1, § 1. The single gar- 
ment of a monk is a kambala, and his alms-bowl is called podiggaha. 
Hence the use of the more general terms bhkdyana and vuttha would 
seem to indicate a plurality of those pieces of Govama’s outfit. 
The reading of the MSS. bhayana (pamuajjai) is simply the usual 
abbreviation, for the full bhdyana-vatthaim, which, for the sake of 
clearness, is adopted in the text. Compare also the vow in § 58 
(p. 31). 

M6 Text ghara-samudddnassa. In the MSS. the usual spelling of 
the word is samuddna which is uniformly taken as.an equivalent of 
the Skr. samuddya ‘multitude,’ both by the Skr. commentaries and 
the Gujarati paraphrases. Thus here the praph. has ghare samudan ki 
bhiksa ne arthe bhraman bhani vichare ‘he wandered about for the 
sake of begging alms from a multitude of houses.” There is no Skr. 
comm. here; but the adjective ghara-samuddniya (sic) occurs in Ov. 
§ 120, which the Skr. comm. there explains by griha-samuddyam 
pratigriham bhiksaya yesdm grahyata asti te grihasamuddnikah, 
‘those who have to beg als from the multitude of houses, ¢. e., 
from house to house, are called ghara-samuddniya.’ Similarly the 
paraph. tothat passage has: ghara-samuddatya je ghund ghar ni thori 
thori bhiked lyot, puna ek ghar ni bhiksa ahar na lyai, i. e., ‘Samu- 
daniyd are those called who take a little food as alins from each of 
many houses, but do not take ali their food as alms from only one 
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78. Then the blessed Goyama, having obtained permis- 
sion from the Samana, the blessed Mahivira, went away 
from the presence of the Samana, the blessed Mahivira, and 
from the Diiipalisa cheiya; and having done so, he pro- 
ceeded, without hurry, haste or bustle, carefully guarding 
his steps by steadily examining with his eyes the ground 
before him to the distance of four cubits,'*? to where the 
city of Viniyagima was. Having done so, he went round 


house.” The meaning of the word, whatever its true derivation may 
be, is thus givencorrectly. For gharaesamuddaniya is in Ov. § 120 
distinguished from dueghara’ntariya ‘those who enter two houses,’ 
ti-ghara’ntariyad ‘those who enter three houses’ for the purpose of 
begging their food, ete. That is, some begged all the food required 
by them from one house, others from two houses, and so forth; 
others again limited themselves to no definite number of houses, but 
beyged a little food from house to house, till they had collected as much 
asthey required. The latter practice is called ghara-samuddara ‘ house 
to house collection’, From the comparison of these terms, it seems 
clear, that the correct spelling of the word is samudddpa, which is 
given by a few of the MSS. (see carious readings to Ov. § 120). 
It is derived from sam + ud + dana (root dda), and is a synonym of 
samaddna or samupdaddna, That this is the correct spelling, is also 
shown by the fact that the consonant d is never found elided in any 
MS. If samuddna were correct, the spelling samudna would be 
preferable. But the uniform retention of @ points to the true 
spelling with dd. The assumption of samuddna being a contraction 
of samudadana, analogous to samudatta for samudddatta, is not ad- 
missible, as it is only the short syllable da, but not the long da, 
that may be suppressed.—In the view that samuddna is equivalent to 
samudiya, it must, E suppose, be assumed that samuddna is a con- 
traction of samudaana, for Skr. samudsyana. All that can be said 
for such a derivation is, that it is not impossible. 

7 J. e, lest he should tread on any living being. See the rules 
on iriyd or ‘ walking,” in Ay. II, 8, 1, (esp. § 6, Transl., p. 137). 
The text for ‘four cubits’ is juga (Skr. yuga). 


54 THE SEVENTH ANGA [Lect. I, 


the city of Viniyagima, to the upper, lower, and middle 
classes, on his begging tour of house-to-house collection. 

79. Then that blessed Goyama, going on his round of 
begging alms (exactly as described! in the Pannatti, and s8o 
forth, as before, § 78, down to) in the city of Vaniyagima, duly 
collected!** food and drink just as he received! it; and having 
done so, he went out of the city of Viniyagima; and then 
as he was passing close by the suburb of Kolliiga, he heard 
the voices of many people. These many people were thus 
saying (etc.) to one another: “Truly, O beloved of the 
devas, behold there, a disciple of the Samana the blessed one! 
A servant of that Samana, Auyanda by name, is devoting him- 
self in his posaha-house to the self-mortification by the last 
mortal emaceration, (as above, § 78, down to) patiently wait- 
ing for his end.” 

80. Then to that Goyama, on listening and attending 
to this conversation in the presence of those many people, 
there occurred the following inward reflection (etce.): “I 
will go to him, I will see Ananda, the servant of the 
Samana,.”’ Thus he reflected, and accordingly he proceeded 
to the posaha-house in the suburb of Kolliga, where Ananda, 
the servant of the Samana, was. 

81. Then that Ananda, the servant of the Samana, saw 


148 The name Pannatti appears to be an abbreviation of Viviba 
Pannati, which is another name of the Bhagavati, the fifth of the Jain 
Angas. See Bhag., pp. 368, 371, et passim, also Ind. St., Vol. XVIT, 
p. 99. 

19 Text padiggahei, Skr. pratigrahayati. The usual spelling of 
the MSS. is padigahei, see Jacobi’s note to Kap. (Sam.) § 14, (p. 
121). 

0 Test ahipajjattam, sammam, Skr. yatha-parydaptam, samyak. 
The monk is directed to accept what is given, and not to choose or 
ask what pleases him. See the rules on the subject in the Achdranga 
Sitra, Book II, Lecture 1. 
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the blessed Goyama approaching; and having done 80, he, 
being happy and pleased (and so forth, down to) in his heart, 
praised and worshipped the blessed Goyama, and then spoke 
to him thus: “Truly, Reverend Sir, having through the ascetic 
exercises, lofty (as above, § 72, down to) become reduced toa 
skeleton, I am not able to come forward into the presence of 
any beloved of the devas, in order to salute him by circumam- 
bulating him thrice and bowing my head to his feet :'"! so 
do you, Reverend Sir, out of your own will and without com- 
pulsion,! come even hither, so that I may praise and wor- 
ship the beloved of the devas by thrice circumambulating 
him and bowing my head to his feet. 


82. Then that blessed Goyama went to where Ananda, 
the servant of the Samana, was. 


83. Then that Ananda, the servant of the Samana, 
praised and worshipped the blessed Goyama, by circumam- 
bulating him thrice and bowing his head to his feet; and 
having done so, he spoke to him thus: “Is it so, Reverend 
Sir, that to a householder, to one who resides within his own 
house, the gift of supernatural sight may be vouchsafed ? ”” 


Goyama replied: “ Yes, it is 60.” 
Ananda continued: “ If then, Reverend Sir, to a house- 


181 The reference is, of course, to Goyama himself. The ceremony 
consists in walking round a person thrice, then falling on the ground 
before him, and touching his feet with the forehead. See note 17. 


188 Text ichchhakarenam anabhiogenam, Skr. tchehhakarena eana- 
bhiyogena. According to the Jains there are ten ways of conduct 
in intercourse (sdmachari or samuyarahara), which are enumerated 
‘nthe 10th chapter of the Sthandinga Sitra (Benares ed. leaf 566). 
Among these the ichchhakara, i. e., acting of one’s own will is the 
first. The reading abhiogenan is false, because inconsistent with 
ichchhakara, and a Sadhu should not act from compulsion. See also 


note 121. 
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holder (as above, down to) may be vouchsafed, truly, Rever- 
end Sir, to me too, who am a householder and one who 
resides within his own house, the gift of supernatural sight 
has been vouchsafed. I can recognize and behold, towards 
the East, in the salt sea, an area of five hundred yojanas 
(as above, § 74, down to) the Loluyachchua hell.” 


84, Then that blessed Goyama spoke thus to Ananda, 
the servant of the Samana: “It is so, Ananda, that to a 
householder (as above, § 83, down to) may be vouchsafed ; 
but certainly not such avery extensive one. Therefore do 
thou, Ananda, acknowledge thy sin in this matter,!® pro- 
mise amendment, and take upon thee a penance.” 


85. Then that Ananda spoke thus to the blessed Goya- 
ma: ‘Is it so, Reverend Sir, that according to the word 
of the Jina, one should make acknowledgment of sin and (as 
above, § 84, down to) take upon one’s self a penance regard- 
ing things that are true, real, genuine and actual? ”’ 


Goyama replied: ‘‘ No, it is not so.” 


Ananda continued: ‘If, Reverend Sir, according to the 
word of the Jina, one need not make acknowledgment of 
sin regarding things that are true (and so forth, as above), 
nor (as above, § 84, down to) take upon one’s self a penance, 
then, Reverend Sir, do you indeed yourself acknowledge 
your sin in this matter and (as above, § 84, down to) take 
on yourself a penance.” 


188 See note 155. The ‘sin’ consisted in the untruthful or 
mistaken exaggeration of the gift vouchsafed to him.—Text samupe 
pajai, Skr. samutpadyate. The MSS. spell the word almost uni- 
formly with a single p. The same peculiarity, or irregularity, of 
spelling may be observed in a few other words, such as padiggdahei 
(§ 79), samuddanam (§§ 77, 73), urraffanam (§ 26), ete, which 
are almost uniformly spelt in the MSS. padigahei, samudanam, 
urattanam, ete. 
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86. Then that blessed Goyama, being thus spoken to by 
Ananda, the servant of the Samana, becoming doubtfal, 
unsettled, and filled with distrust,!™ departed again from 
the presence of Ananda; and having done so, he returned 
to where the Samana, the blessed Mahbivira, was in the 
Diipalisa cheiya. Having arrived there, and standing at 
a little distance from the Samana, the blessed Mahavira, he 
confessed!®> any sins he had committed during his going and 


16 Text eankie, kankhie, etigichchhasamdvanne. The terms are 
the same as those mentioned as ‘transgressions’ in § 44. 

“5 Text dloct and padikkamat, Skr. dlochayats and pratikrdmatt. 
The former word is the same as the Pali drocketi. It means: ‘to 
make known, inform, give an account of, acknowledge, ete.’ Ie 
this general sense it is used in the present passage. It may, however, 
also be used in a epecial sense, in conjunction with padikkamaf, as the 
technical term for the act of ‘confession of sin.’ It thus occurs 
in § 89, dlviya-padikkante ; and similarly in §§ 84 and 85, where 
the second portion of the term, padikkama”, is replaced by the rubrie 
jaca. Sometimes, however, this second portion is used by iteelf, 
(being, as it were, an abbreviated form) to denote ‘confession.’ [6 
is thus used in the present passage. It may be added, that both 
Gloct and padikkamai, when used in this special and technical 
sense, are constructed with the genitive of the matter regarding 
which ‘confession of sin’ is made. In that case probably the 
phrase must be looked upon as elliptic, the word ‘sin’ being 
suppressed; ¢. g., tassa thinassa alochi standing for tassa thanasee 
pacam dlocki, With regard to the exact meaning of the double 
term dlviya-padikkante, etc., there appears to prevail some misunder- 
standing. Aloyand is not a ‘minor confession” or a confession of 
minor offences, as compared with padikkamana, * the confession of 
sins.’ Both terms refer to the same class of ‘sins and offences ° 
(Prak. michehhd-dukkadani), and dloyanaé denotes the avowal (Skr. 
nivedana) of these to the ‘priest’ (gurs) or ° superior’ (aggala), 
while padikKkamana (lit. ‘stepping back, withdrawing from’) denotes 
the ‘promise of amendment’ (Skr. akarana-vigayikaranam or “ae 
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coming; then he gave an account of what he had accepted 


punak karisyami” ity abhyupagamanam ; see Ind. St., Vol. XVI, p. 
433). On the ‘ promise of amendment’ followed, as a matter of course, 
the ‘priestly absolution.” Hence the double term dloiya-padikkante, in 
the connection in which it usually occurs, may practically be taken to be 
equivalent to ‘one who has made confession and received absolution.’ 
This view of the two terms dloyand and padikkamana is borne out 
uniformly by all Skr. commentaries, and vernacular paraphrases.In the 
present case (§§ 84-89) there is no Skr. commentary, but the Gujarati 
paraph. to § Si has: ehija sthannk thikdne dloya, michehha-dukkad de, 
tapakarm no prayachchhit tumhe lyo, i.e., ‘having acknowledged 
your sin in this matter and admitted that it is a sin and offence, 
take on yourself some ¢elf-mortification as a penance.’ In the Skr. 
comm. to Ov. § 117, the words andloiya-appadikanta are explained 
by akritalochanas tato dogad anivrittash cha, i. e., ‘having made no 
acknowledgment (of sin) and hence being not freed from guilt.’ In 
the Gujarati paraph. to Ov. § 88, the words Gloiya-padikkanté are 
explained by dloyd pap laga te siddh-adik agali prakashyd, padikamya 
michchha-dukkad-ddikat, ¢.¢., ‘Aloyand means: on the occurrence 
of any sin, to make it known to the priest and other authorities, 
while padikkamana means the admission of sin, offences, etc.’ The 
same words are in the paraph. to Ov. § 119, thus explained: dog laga 
huite guru samtpat dvi sambhalavai, padikkami pap thaki nivarti 
nai,i.e., ‘on the occurrence of any sin, having gone to the priest 
and informed him, and having turned away from sin.’ It may be 
noted that here pap or ‘sin’ is used in connection with padikkamana, 
while, in the paraph. to § 88, it was used with reference to dloyand. 
Similarly dog or ‘guilt’ is here used with dloyand, while in the Skr. 
comm. to § 117, it was used with padikkamana. This clearly shows 
that both terms dloyand and padikkamana are applicable to the same 
kinds of sins and offences, and only denote two different acts to be 
done in reference tothem. Nor does the Skr. commentary to Bhag., 
p. 300, which is quoted in support of the erroneous view in Ov., Index, 
p. 102, yield any different interpretation. The object of the com- 
mentator, in that passage, is simply to explain that the compound 
phrase dloiya-padikkante is susceptible of two different grammatical 
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and what he had refused'® as alms; and next he showed 
what he had brought with him as his food and drink. Having 
done so, he praised and worshipped the Samana, the blessed 
Mahiivira, and then spake to him thus: “Truly, Reverend 
Sir, having obtained permission from you I went (and so 
forth; here he related everything exactly as it had happened, 
see $$ 7S—85, down to), then becoming doubtful (ete., sce § 86) 
I departed again from the presence of Ananda, the servant 


constructions. It may be taken cither as a proper ‘ tatpurusa ' com- 
pound, riz.,‘ he who promises to abstain from what he has ac- 
knowledged,’ or as a ‘karmadhiraya’ compound, viz., ‘he who has 
acknowledyed as well as given up his sins and offences.’ So far as 
the exegesis of the technical phrase is concerned, there is no difference 
between the two explanations of the commentator; nor, indeed, in 
these particular statements, was his object an exegetical, but a 
grammatical one —-With regard to the identification of dloyand with 
Pali drochana (verb drocheti), the commentaries and paraphrases uni- 
formly identify a@loyand with Skr, dlochand, in the sense’ of nivedana, 
‘making known,’ ‘avowal.’ By Protessors Oldenberg and Leumann 
(see Ov., Index, p. 102) it is identified with Skr. drochana (cf. Pali 
verb drocheti). This view, probably, is ultimately correct. The 
truth is that @/ochanad and drochand (roots dluch and druch) 
are only two different forms of the same word. The two consonants 
J and r are interchangeable, the usual change being from ¢ to 2. 

166 Test esanam anesanam, Skr. eganam anesanam, lit. ‘ begging 
and not begging.” The Gujarati paraph, explains it by erjhato asi- 
jhato char or ‘pure and impure food.’ The words, therefore, are 
equivalent to esaniijam anesanijjam, i.e., ‘what may and what may 
not be begged,’ or ‘ permitted and forbidden food.’ One who keeps 
himself free from sin in begging is called esand-samie, ‘circumspect 
’ Similarly one who keeps himself free from sin in his 
going and coming is called iriyd-samie, ‘circumspect in walking’, 
which is explained in the Skr. commentary to Kap. § 118 by gaman- 
dgamanddau samitah samyak pravrittah, i.e. ‘conducting one’s self 
perfectly in one’s going and coming.’ (See Kap. § 118, Ov, § 27.) 


in begging. 
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of the Samana; and having done so, I returned quickly to 
this place. Now, Reverend Sir, tell me, is it for Ananda, the 


servant of the Samana, to acknowledge his sin in that. 


matter and (as above, § 84, down to) to take on himself a 
penance,!®? or is it for me to do so?” 

The Samana, the blessed Mahiivira, turning to Goyama,!§ 
spoke to him thus: ‘ Indeed, Goyama, itis thou who shouldst 
acknowledge thy sin in that matter, and (as above, § 84, 
down to) take on thyself a penance; and of Ananda, the ser- 
vant of the Samana, thou shouldst ask pardon for that 
matter.’?!69 

87 Then that blessed Goyama, saying “be it so,” humbly 
accepted the decision of the Samana, the blessed Mahavira ; 
and having done s0, he acknowledged his sin in that matter, 
and took on himself ascetic exercises (and so forth, as above, 
§ 72), and of Ananda, the servant of the Samana, he asked 
pardon for that matter. 

88. Then the Samana, the blessed Mahivira, for some 
time or other, abode elsewhere in a different country. 

89. Then that Ananda, the servant of the Samana, 
having sanctified himself by many erercises in the amoral 
restraints imposed by the religious vows (and so forth, as above, 
§ 86), and having followed the profession of a servant of 
the Samana for twenty years, and having duly observed in his 
body (etc.) the eleven standards of an uvisaga, now morti- 
fied’ himself by a course of emaceration continued through 


187 Text uddhu, Skr. ufaho. Perhaps the same word occurs in Ay. 
IL, 2, 4, § 4. 

163 Lit. ‘saying, Goyama.’ 

189 That is, for having disputed Ananda’s well-founded claim, 

160 Text jhitsit¢a, which the Gujarati paraph. explains by airmala 
shuddha kari ne, ‘ baving made himself pure or holy,’ ‘ having sanctified 
himself.’ This is not a translation, but an explanation. The commen- 
turies give two different interpretations ; usually they make the root 
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one month, during which he deprived himself of sixty meals, 
remaining entirely without food. At the end of the month 
allotted for his death,'" having made confession of sins and 


jhis to be a synonym of the root sev. This is evidently founded on 
a confusion of the two roots jus (Skr. jus) and yas = shite (Skr. sung 
or ys or jhits). Or they explain jhis by ksopitam or ksinen kar, 
‘to starve, to waste’. The latter is the correct view. 

161 Text kdla-mdse. This is undoubtedly the correct reading, 
preferable to kalum-mase or kale mdse given by some MSS; 
see note 14 on page 8 ‘The reading kale mdse is perhaps 
mere clerical blunder for kelam mdse. The term kale-mase 
means ‘within the month allotted for the purpose of effecting 
one’s death,’ and refers to the words masiyde saylehande, or ‘self. 
mortification lasting for one month’, and saffhim bhattdim chhedittd, 
‘depriving one’s self of sizty meals.’ Asa Jain takes two meals a 
day, the latter phrase means that he starves himself for one 
month, and is equivilent to the phrase mdsiyd samlehazd or *‘monthe 
ly starvation’. The object, as well as the result, of this monthly 
starvation is to effect one’s death, a religious suicide. Hence the 
‘month of starvation’ is called ‘the month of death’. The Guj. 
paraph. rightly renders the phrase by kdla-mase maran né avasar 
nai vikhai kal maran kari was or ‘having effected his death 
within the period (allotted) for dying,’ (see, 6 9, the peraphb. 
of Ov. § 69).—This kind of religious suicide, by means of 9 
one month’s starvation, appears to have been a favourite resource 
with Jain devotees. Thus it is recorded of the monk (azdgera) 
Khandaga (Bhag. §§ 77, 79, pp. 300, 302), and of the layman 
(eamanovisuga) Ambada (Ov. § 100) and of all the pious men, 
whose story is related in the Uvadsagadasio. It is also said 
to have been the mode of death of the patriarchs Parshwa (Kap. 
§ 168), and Arishtanemi (Kap. 182). Of course the phrase kala-mase 
does not neceesarily mean, that the death actually occurred at the 
end of the month. It only shows that the death is intended to be 
effected by a course of a month’s starvation, and it may occur at 
any time within the month, after a longer or shorter period. Hence 
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promise of amendment,'® and being sunk in deep spiri- 
tual abstraction,'© he attained his death, and was re-born as 


it is said in Ov. § 69, appataro ra bhujjataro ra kala-mase kalam 
kichchd, i. e. ‘having effected death within the month of death, after 
a shorter or longer time.’ Or it is said (as in Ov. § 88) generally : 
bahiiim bhattdim anasande chheditté kéla-mase kalam kichchd, i. e., 
‘having effected death within the month of death by the con- 
tinued deprivation of many meals’. Or again it is said simply (as in 
Ov. §§ 70, 71, etc.) kald-mdse kdlam kichch a, ‘having effected death 
within the month of death,’ without any further definition of the time 
concerned in the process. It is not improbable that the term kdla- 
mase which originally had a very definite sense, came to be used some- 
times in an indefinite way, as meaning simply ‘ the time of death’, ‘the 
period allotted for effecting one’s death’. The proper term, however, 
for the idea in this indefinite sense, is kKala-pariyde, which is always 
used in the Acharinga Satra in those chapters where the different 
modes of religious suicide are described (see Ay. I, 7, 4-7). 

162 See note 155. 

168 Text samahi-patte, Skr. samadhi-praptah. The term samadhi 
_ indicates a lethargic condition of the body, induced by absolute and 
long-continued fasting, with its attendant effects upon the mind and 
will; a state of bodily and mental coma. The Guj. paraph. here 
simply renders it with santosa ‘peace,’ but the real meaning of the 
term is better brought out by the Guj. paraphrase to Ov. § 88, samadhs 
sharirat samadhi, tatha dyan dar'shan charitra ni nirvighnatd, te 
pamai chai,i e., ‘he obtained composure of the body, and freedom of 
conduct, thought and knowledge’; or the paraph. to Ov. § 100, 
sharir ni samadhi, tatha bhav thi dyan charitra ni samadhi, i. @., 
‘composure of the body and thus composure of conduct and thought 
(abstracted) from the world’, The condition of a person in samadhs 
is thus described in Ov. § 30, VI, su-samahiya-pani-pae kummo iva, 
gutt indie, savva-gaya-padisamline chifthut, i.e, ‘he remains with his 
hands and fect well-drawn together like a turtle, his senses inactive 
(benumbed), and his whole body contracted (collapsed)’. ‘The whole 
description is clearly that of a bodily aud mental collapse, though, 
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a deva in the Aruna abode, sifuufed towards the north-east 
of the grand abode of the Sohamma paradise, in the 
Sohamma heaven, There a certain class of devas is ordained 
to enjoy an existence through four paliovama periods. 
There Ananda also is ordained to enjoy an existence through 
four paliovama periods. 

90. Then Goyama enquired of Mahivira: “Reverend Sir, 
Ananda, the deva, on making his descent from that world of 
devas after the termination of his allotted life (etc.),—where 
will he go to, and where will he be re-born ? ” 

Mahivira replied: “QO Goyama, in the Great Videha 
country ke will attain perfection.” 


(Here the usual Conclusion'® ta to be inserted.) 


End of the First Lecture of the Seventh Anga, 
called the Uvisagadasio. 


as it was but natural under the cireumstances, the terms are chosen 
so as to surround the condition with a mystic halo. 

16} Text nilc:khevo, Skr. nilgepah. The comm. says: ‘ by way of 
conclusion the following should be added: ‘ Truly, Jambi, this was 
taught by the Samana, the blessed Mahavira, as the purport of the 


firat lecture.” ” 
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SECOND LECTURE. 


91. Jamba enquired: ‘If, Reverend Sir, the Samana (as 
above, § 2, down to) who has passed away, has taught this as 
the purport of the first lecture of the seventh Anga, called 
the Uvisagadasio, what then, Reverend Sir, did he teach 
as the purport of the second lecture ? ” 

92. Suhamma replied: “ Truly, Jambi, at that time and 
at that period there was a town called Champa. Near tt was 
the cheiya Punnabhadda. Its king was Jiyasatti. In it 
lived the householder Kimadeva, and his wife Bhadda&. That 
householder possessed a treasure of six kror measures of gold 
deposited in a safe place, a capital of six kror measures of 
gold put out on interest, a well-stocked estate of the value 
of six kror measures of gold, and six herds, each herd 
consisting of ten thousand head of cattle. At a certain 
time the arrival of the Samana took place. (Then as Ananda 
had done, Kamadeva also went out to hear him, and, like him, 
he also took on himself the law of a householder. All this 
is to be related here, exactly as before in §§ 58—68, down 
to where it ts said that) having taken leave of his eldest son 
and of his friends and kinsmen, he proceeded to where his 
posaha-house was; and having done so, he (acting like 
Ananda", as in § 69, down to) lived in conformity with the 
teachings of the Law which he had received in the presence 
of the Samana, the blessed Mahavira. 

98. Then one day in the presence of that Kimadeva, the 


166 A}l MSS. have Anande, as if it were a portion of the narrative. 
It can hardly be doubted, however, from the analogy of other such 
passages, that the words belong to a rubrical direction. The MSS. 
are not entirely uniform in the use of the nominative singular termi- 
nations o ande. But the general consensus seems to favour the rule 
that the termination o belongs to the rubric, while the termination eis 
proper to the narrative. 


$§ 91-94.] UVASAGADABAO. 65 


servant of the Samana, at the time of the midnight hour, 
there appeared a certain false and lying deva. 

94. On that occasion that deva had changed himself into 
the form of a huge pisiya'®. Of the pisiya form of that 
deva the following is said to be a full description’: its head 
was fashioned like a cattle-feeding basket,!® its hairs looked 
like the awns of ears of rice and shone with a tawny 
glare; its forehead was fashioned like the belly! of a large 
water jar ;!” its eyebrows were like lizards’ tails, dishevelled, 
and of an aspect disgusting and hideous; its eyes were 
protruding from its globular'” head, being of an aspect dis- 
gusting and hideous; its ears were exactly like a pair of 
winnowing sieves, disgusting and hideous to behold ; its 
nose was similar to the snout of a ram, and its two nostrils 
were fashioned like a pair of cooking-stoves with large 
orifices ;!** its beard was like the tail of a horse, of an exceed- 


6 Text pisdya, Skr. pishacha, a kind of superhuman monster. as ins abz. 
“7 Text ranndrdse, according to the comm., Skr. carnaka-cyasak, ca (hy 
lit. “extension of description,’ or ‘detailed description,’ so that italer. ovdca 
would be a contraction of rannaa-vase. : 20 2a Oo he Ca & py ‘2 fm 9” 


8 Text go-kilaiija, explained by the comm. to be a large tray or 
basket made of bamba twigs and used for feeding cattle. It is now 
commonly called Hindi da/a or dal’ wa, Marathi dal or dafg2, from 
dali‘a branch’ or ‘twig.’ The well-known Indian dali or ‘a present 
of fruit, sweatmeats, etc.’ has its name from the large, flat wicker 
baskets (da@/8) in which the presents are carried. The Skr. has kilitiye 
or kiliiicha, and the Marathi Ailach or kilich, ‘a straw, stick, narrow 
slip of wood.’ 

16° Text kabhalla, Skr. kapala, lit. ‘the half of a water jar’, ‘the skull.” 

10 Text uffiya, on which see note 80 on page 16. 

Im Lit. ‘ pitcher-like head.’ On the ghadi or ghada, see note SO on 
p- 16. 

m2 ] have translated this clause as explained by the comm., but I 
do not feel quite satisfied as to its correctness. The comm. explains 
jhusiré by mahdrandhra, femivine singular, ‘ having large orifices, 
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ing tawny hue, and of an aspect disgusting and hideous; 
its lips were pendant exactly like those of a camel; its 
teeth in length"? looked like ploughshares ;!* its tongue was 
exactly like the pan of a winnowing sieve, disgusting and 
hideous to behold; its jaws in length and crookedness were 
fashioned like the handle of a plough,!® and its cauldron- 


and constructs it with chu/li, making it to be the first portion of the 
whole compound. The use of such an inflected (feminine) form in a 
compound is an anomaly, and though, no doubt, Prakrit is capable of 
all sorts of grammatical irregularities, one would fain avoid it. 
Assuming the received text to be correct, I would propose to separate 
jhusira from the compound and construct it (as nom. plur. mase. 
with ndsd-pudoyad. The interpretation of the comm. might be made 
to agree with this, if it be allowed to assume a clerical error in it 
and read maharandhre instead of mahdrandhra. The word jhusira is 
open to some doubt; the commentator himself seems to have been 
puzzled with it ; he bestows very scant attention. to it, contrary to 
his practice in all similar cases. The word cannot be traced in any 
of the Gaudian languages, so far as known to me. There occurs, 
however, a word very much like it in Hemachandra’s Deshinima- 
mala (verse 62, page 135, Pischel’s edition), jhisaria (var. lect. shiisia), 
which is there explained to mean either ‘huge, exceeding,’ (afyar- 
tham) or ‘pure, sound, good’ (svachchham), I make little doubt 
but that we have here got the same word,—whichever may be the 
correct form of it,—and that the word itself is a synonym of Prakrit 
mahalla ‘huge’; the meaning of the clause being: ‘and his huge 
nasal apertures resembled in shape (those of) a pair of cooking-stoves.’ 
It may be noted that in East Tirhut a chalk or chilht is a fire-place 
with -two orifices, while Kaulha or ekaulha (contracted from eka and 
chilka) isa fireeplace with one orifice (see Grierson § 1247). 

178 The points of comparison added in italics here and elsewhere 
are those given in the commentary. 

né For a description and figure of the native Indian plough and its 
several parts, see Grierson, pp. 1-5, § 10. 

18 The word for‘ handle’ is uncertain. I have adopted the reading 
kudala of MS. A, as it explains the two other readings kudd or 
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like cheeks were hollow and sunken, and pale, bard and 
huge ;""° its shoulders resembled kettle-drums; its chest in 
width resembled the gate of a goodly town; its two arms 
in bulkiness were fashioned like the shafts of smelting fur- 
naces ; its two palms in breadth and bulkiness were fashioned 
like the slabs for grinding turmeric; the fingers of its 


kudda and kuddala as blundered alterations in two different direc- 
tions. Audddla is a welleknown word also in the Gaudians, and 
means a ‘hoe’ or ‘spade "; and is here clearly out of place. A word 
kuddla (or kudd or hudda) I have not elsewhere met with in Prakrit, 
nor is it found, so far as I am aware, in any of the Gaudians, It 
would be, however, a legitimate derivative of the Sanskrit kwufe 
‘crooked,’ (Skr. Aufala, synonymous with kufila), and might be used 
asaname for the crooked handle of a plough. This is the meaning 
assigned to the word by the comm., which explains it as the ‘ bent 
part above the plough.’ The description suits the handle of the 
native Indian plough; see the figure in Grierson, page 1. The 
common Bihari word for the handle of the plough is parihath or 
parihat, see ibidem, § 7. 

V6 The comm. explains that the first two epithets refer to the 
resemblance of the cheeks to a cauldron. Avdilla ‘cauldron’ is 
explained to be ‘a vessel for cooking rice gruel and other dishes.’ 
The word does not occur in the Gaudians; the nearest to it that does 
occur is Hindi kardha or karahi, Marathi and Gujarati kadhkd or 
kadhai or kadhai (for kad'hd, etc.),‘a cauldron’ or ‘ boiler,’ which 
is a vessel of a semispheroidal shape, of larger or smaller size (as 
indicated by the gender). The vernacular paraph., however, reads 
kaduhilad, which would be a regular derivative from kaddha (Skr. 
| kataha) ; and it may be that this is the correct reading of the word 
instead of the one now found in the MSS. of the text. Khaddam 
is explained in the commentary by Skr. garttakara ‘ having the shape 
of ahole;’ it still exist in the Marathi and Gujarati khad or khaddé 
or khaddo, ‘a ditch, hole, cavity.” Phuffan, comm, vidirnam, signi- 
fies any breach, or deviation from the level, or eymmetrical surface. 
Pharusam is the Sanskrit parusam; the vernacular paraph. ex- 
presses its meaning by kathor or kathin ‘ hard.’ 
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hands in length and bulkiness were fashioned like the rollers‘? 
of grinding slabs; its nails were fashioned like the valves 
of oyster shells; the two nipples on its breast depended 
like a barber’s pouch ;!?3 its belly was rotund like the dome of 
an iron smelting furnace; its navel in depth looked like the 
rice-water bowl of a weaver ;!" its penis in length was fashion- 
ed like the rope netting of a meat-safe ; its two testicles 
were fashioned like the sacks fur holding yeast ; its two thichs 


were fashioned likea pair of shafts of smelting furnaces ; its 


knees were like the cluster of blossoms of the Ajjuna tree, 


7? The object here referred to is the well-known sil or sif’raf, one 
of the most necessary utensils of the Indian household. It is a flat 
stone glab, generally of an oblongish shape, on which turmeric and 


' other condiments (for curry, etc.), are ground by means of a kind 
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of stone roller, called Jorhad. See Grierson, §§ 626, 627. From 
the explanation in the comm., mudgadi-dalana-shila, ‘a stone for 
breaking pulses,’ it would seem, curiously enough, as if Abhayadeva 
took the object to be the round grindingstone of the well-known 
Indian handmill, called the chak'ri or chakki; see Grierson, § 619, 
and the accompanying figurement. 

n8 Comm., “ in which he carries his tools, the nail-parer, razor, etc.” 

Mm On this object see Grierson, § 362 A, page 73. The cold rice 
water, with which the threads of the warp are moistened, is there 
called mar ; but the name of the bowl in which the water is kept is 
not mentioned. 

180 Text sikkaga, Skr. shikrak& according to the comm., or rather 
Skr. shikyaka (from Skr. shikeun or shikya). It is ‘the rope, or sling, 
or netting of ropes by means of which vessels containing food are 
suspended in the air for the sake of protection’ (comm.). It is 
now called stkd or sikd or s7k or sik*har (Grierson, §§ 648, 651, 657). 
The word netta in the sense in which it is bere used, would seem 
to be a slang expression, for the comm. explains that it properly 
means ‘the rope with which the churning stick is made to revolve.’ 
“Jn this sense it is still commonly used in Bihar (see Grierson, § 145). 


U : ‘ ¥ e e e . 
Pe I The slang meaning is not noted in any dictionary, Sanskrit or other, 


known to me. 
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excessively tortuous, and of an aspect disyusting and hide- 
ous; its shanks were lean'® and covered with hair; its two 
feet were fashioned like large grinding slabs; the toes of 
its feet were fashioned like the rollers of large grinding 
slabs ; and its nails were fashioned like the valves of an 
oyster shell. 

95. The knees of this deva ashe approached were shak- 
ing and quaking,!* his eyebrows were knit and bent, his 
tongue!'® was protruding from bis widely opened mouth,!™ he 
wore & chaplet made of lizards; a garland of rats hung round 
him by way of adornment; he wore earrings made of mune 
gooses, and a scarf made of serpents; he slapped his hands on 
his arms, and roared, and laughed aloud in a horrible manner; 
he was covered with various sorts of hair of five colours ; 


81 Text Karakadio, which the comm. explains by Skr. kafthine 
‘bard,’ or nirmamse ‘ fleshless,” 

182 Text ladaha-madaha, an imitative and alliterative phrase, imitae 
tive of the manner and sound of the shaking or dangling of any 
rickety or hanging object. In the Gaudians the phrase occurs in the 
contracted form lay’bar’ (Hindi) and laf’pat or lad‘bad or lad’phag 
(Marathi). The comm. says that ‘ladaha’ is the name of a piece of 
wood which is placed at the back of country carts for the purpose of 
propping up its front part. The two-wheeled Indian country cart, 
from the manner of its build (see the figure in Grierson’s Bihar 
Peasant Life), bas, especially when laden, its centre of gravity in its 
posterior portion. So long as the bullocks are yoked to it, its balance 
is preserved. When they are unyoked, the anterior portion at once 
tilts up. In order to prevent its doing so, a short, thick piece of 
wood is placed as a prop under its back part. This piece of wood is 
tied to the back of the cart by a bit of rope, and is carried, dangling 
behind, with the cart as it movesalong. It may be noted that 
lar’hiya ( e¢feat or less correctly, lurhiyd @feat) is still a name of 
the light country cart in Bibar (see Grierson, § 201). 

83 Text aggajiha, lit. the forepart, or tip, of the tongue. 

186 Text rayana-vivara, lit, the opening of the face. 
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and thus brandishing a large sword, which was sharp as & 
razor and of the dark blue lustre of a lotus or a buffalo’s 
horn or indigo or the blossom of flax, he went to where Ka- 
madeva, the servant of the Samana, was in his posaha-house ; 
and having gone there, he furiously, angrily, wrathfully, 
fiercely and savagely spoke thus to Kimadeva, the servant 
of the Samana: “O ho, Kimadeva, thou servant of the 
Samana, who desirest what no one desires,!*®> who art 
marked out for a miserable end, who wast inauspiciously 
born on a holy chaiiddasi day,'® who art abandoned of pro- 
priety, fortune, happiness!” and renown, who longest after 
truth, righteousness, heaven and salvation, and hankerest 
after them, and thirstest after them, truly J tell thee, though!™ 


86 F.¢., as the vernacular paraph. explains, ‘ who desirest death,’ 

8% Text hina-punna-chauddasiya, lit., as the comm. explains it, ‘ he 
at the time of whose birth a meritorious fourteenth day is still income 
plete,’ i. e., ‘who is born on sucha day.’ The chatddasi or fourteenth 
day of each half-month is one of the four posaha or fast-days which 
fall on the days of the full moon, the new moon, and the eighth and 
fourteenth of each balf-month. See note 87, also Bhag., p. 219. 
Birth on such a day desecrates it, and is therefore inauspicious. 

87 The MSS. of the text give two different readings. Some have 
dhii, Skr. dhriti, which I have adopted on the authority of the 
commentary ; others have dhi, Skr. dhi. The latter would mean 
‘intelligence’ or ‘common sense,’ and has the support of the verna- 
cular paraph. which renders it by buddhs. 

38 Text jam ‘though. MSS. D and E omit it, whereby the 
sentence assumes a somewhat less offensive meaning: ‘it does not 
become thee to practise austerities, therefore give them up, on pain 
of destruction.’ According to the MSS. ABCF which read jam, the 
deva admits that it is Kamadeva’s duty to practise austerities, and 
for that very reason insists on his abstaining from them on pain of 
destruction. This refinement of cruelty, however, is in accord with 
the character of the deva, and therefore I have adopted the reading 
of the passage with jam. 
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it does not become thee, O beloved of the devas, to depart from 
the practice of the virtues, duties, restraints, renunciations, 
and posaha abstinences, or to swerve from it, or to interrupt 
it, or to suspend it, or to relinquish it, or to abandon it, yet if 
thou dost not this day forsake and interrupt thy practice of 
the virtues and (as abore, down to) posaha abstinences, then 
I shall this day, with this sword of dark blue lustre (and 
so forth, as above), cut thee into small pieces, so that ago- 
nised by the intolerable force of thy agonies,'*® Q beloved of 
the devas, thou shalt, even before thy time, be deprived of 
thy life.” | . 

96. Then that Kimadeva, the servant of the Samana, 
being thus spoken to by the deva in the form of the pisaya, 
showed no fear, dread, alarm,’ agitation, emotion, or per- 
turbation, bus remained silent and engaged in the medita- 
tion of the Law. 

97. Then that deva in the form of the pisiya, observing 
that Kamadeva, the servant of the Samana, showed no fear 
(as above, § 96, down to) occupied in the meditation of the 
Law, spoke to him thus for a second and a third time: “QO 


89 Text atta-duhatia-ras’-atte. The comm. gives two alternative 
explanations, which, however, practically yield the same sense. The 
phrase may be taken as a single compound: ‘ agonised (Skr. drta)} 
by the intolerable force (Skr. durghafa-rasha) of agonies (Ske. 
arta) ; or it may be taken as a double compound: ‘agonised by the 
pain (Skr. dukkh’-drla) of agonies (Skr. drfa), and mortified (Skr. 
dria) by the consciousness of the power of earthly objects (Skr. 
rasha, i. ¢., visaya-vasha) over one’s self. The comm. explains afta 
(Skr. arta) to be a technical term, intending the so-called aftayjhana 
(Skr. drta-dhydna), ‘the diseernment’ or ‘experience of distress as 
connected with earthly objects.” See Ind. Stud., vol. xvi, p. 428 
and vol. xvil, p. 12. 

1 Text anurvigge, Skr. anudcignakh. The MSS. spell this word 
almost uniformly, though wrongly, with a single ». For otber 
exainples of this peculiarity, sce note 152, page 55. 
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ho, Kimadeva, thou servant of the Samana, who desirest 
what no one desires, if thou dost not this day (as above, 
§ 95, down to), thou shalt be deprived of thy life.” 

98. Then that Kamadeva, the servant of the Samana, 
being thus spoken to by that deva for a second and a third 
time, showed no fear (as above, § 96, down to) remained occu- 
pied in the meditation of the Law. 

99. Then that deva in the form of the pisaya, observing 
that Kimadeva, the servant of the Samana, showed no fear!*! 
(as above, § 96, down to) remained engaged in the meditation 
of the Law, grew furious, etc., (as in § 95), and with an angry 
scowl on his face,!™ proceeded to cut into pieces'® Kaimadeva, 
the servant of the Samana, with his sword of dark blue 
lustre (and so forth, as above, § 95). 

100. Then that Kamadeva, the servant of the Samana, 
bore (and so forth, down to) suffered’ that fiery (and so 
forth, down to) insufferable torment with perfect composure. 


1 Text deuratte; the correct form of this word is uncertain. 
The MSS. vary between dsurutte and dsuratte, though the former is 
perhaps the more usual spelling. Its Skr. equivalent is still more 
doubtful. Weber (Bhag., p. 214) suggests a derivation from the 
vedic root sérksh. Perhaps it is a contracted compound of asityd and 
rakta, lit. ‘excited with anger,’ or of dsara and rakta, ‘affected by 
Cfh.oole.. excitement,’ or of dshu and rakta ‘quickly excited.’ In that case 
ws 8 te the correct spelling would be dsuratte, and the form dsurutte might 
c { Aegis be due to assimilation. 
Fe Tree . 19 Lit., ‘contracting on his forehead a frown of three wrinkles.’ 
ns é af 198 Text khanda-khandim lit. ‘piece upon piece ;’ a similar com- 
pound is Skr. nakha-nakhi, ‘nail upon nail.’—I have translated 
‘ proceeded to cut into pieces’ in order to tone down the expression, 
The text simply says, ‘ he cut into pieces.’ It is clear, however, from 
what follows, that the deva did not actually carry out his threat, but 
only made a feint todo so. The statements in §§ 105 and 110 must 
be understood similarly. 
% Text dur-ahiydsam, Skr, dur-adhivasam, ‘ difficult to be borne ;’ 
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101. Then that deva, in the form of the pisiya, observing 
that Kimadeva, the servant of the Samana, showed no fear 
(as above, $ 96, down to) remained engaged in the meditation 
of the law, and secing that he was not able to cause Kama- 
deva, the servant of the Samana, to depart from, or to 
swerve from, or to transgress against the doctrine of the 
Niggantha, being now weary, tired, and disappointed with Ate 
efforts, slowly and gradually retired, and thus departed from 
the posaha-house. Having done so he laid aside his 
celestial pisiya form, and then exchanged it for the form 
of a huge celestial elephant. This form was duly furnished 
with all the seven limbs,!% in perfect condition,’ and alto- 


similarly ahiydasei, Skr. adhirasayati, ‘he bears or suffers.’ See the 
remarks in the Index to Ov., p. 100. The derivation from the root 
adhi-vas is confirmed by the reading of MSS. DE ahivaset. 

1% ‘Text sattanga-paitthiyam, Skr. saptdnga-pratisthitam. In trane- 
lating this phrase I have followed the comm., whicb explains it as 
a bahuvrihi compound: ‘that which has its seven limbs fixed in 
their proper places’ (bhimaw lagndni angani). The position of a 
participle in ta after the noun qualified by it, is permitted in a 
bahuvrihi compound, even by Panini. The comm. explains the 
‘seven limbs’ to be the four feet, the trunk, the tail, and the penis. 
This seems a very arbitrary enumeration; why the ears and other 
limbs should be omitted, is not apparent My friend, Pandit Hara 
Prasada Shistri suggests to me an explanation which seems more 
appropriate. In the Raghuvamsa, 4th sarga, 23rd ehloka, it is said 
of elephants that they emit their ichor in a sevenfold way. This 
is explained by the commentator, Mallinatha, on the authority of 
Palakavya, to refer to the two cavities of the trunk, the two temples, 
the penis, and the two eyes. From these seven parts of the body the 
ichor is said to be produced. And as the elephant’s ichor is a favourite 
subject of allusion, he may well take his name saptanga from a fact 
connected with it. At all events the enumeration would not be open 
to the objection of arbitrariness, 

9% J. e., ‘well covered with flesa,” comm. 
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gether well made; in front it was lofty, and behind like a 
boar ;'7 it had a belly like that of a goat and not protube- 
rant,’ it had a trunk and underlip hanging down like those 
of Lambodara,! it had tusks as white and pure as the 
budding blossoms of the jasmine and fixed in their bases 
as tn cases of gold; it had the fore-part of its trunk 
beautifully curved like a strongly bent bow; it had feet full- 
round” like a tortoise; it had twenty nails, and a tail 


WW T have adopted the reading raraham of the MSS. BF, which is 
much simpler than the reading rardham of the MSS. ADE. The 
latter, however, was accepted by Abhayadeva, who in his comm. 
explains the form as a neuter, the. change of gender (from the mase. 
in Skr.) being due to the usages of Prakrit. This explanation is 
hardly needed, for vardharn, as required by the context, would be 
the accusative singular of the masc. rardhak in agreement with 
hatthiriivam viiiveat. ‘The phrase would meav ‘he assumed an ele- 
phant form (twhich was) behind a boar,’ meaning of course, ‘ which 
looked like a boar.” But the expression sounds awkward, and varahan 
‘boarish,’ ‘ boar-like ’ is clearly the better reading. 

M Text a-lamba-kuchchhim, Skr. a-lambaskuksi, lit., ‘having a 
belly which is not potuberant’ or ‘hanging down.’ The commentary 
explains this balavattvena ‘by its strength’ or ‘robustness.’ But 
there is, in the phrase, clearly a reference to the Lambodara or ‘ pot. 
bellied one’ of the succeeding phrase. 

1 Lit., ‘ the pot-bellied one,’ #. e., Ganapati (comm.) or Ganesha, 
the pot-bellied, elepbant-headed offspring of Parvati, the divinity of 
wisdom and success. 

*00 Text kaiichana-kosi, Skr. kanchana-koshi. The comm. explains 
koshi by pratima, which the Skr. dictionaries explain to mean gaja- 
danta-bandha, ‘the muscular base in which an elephant’s tusks are 
set.’ Koshi means properly ‘a sheath,” ‘ case,’ and this, of course, is 
a natural description of the base of the tusks. Asan elephant grows 
older, the skin around the base of the tusks becomes discoloured 
and takes a more or less pale, yellowish shade. Hence it is described 
as a ‘golden case.” | 


01 Text padipunna, Skr. pratipirrza. The meaning of this ex- 


«= 


§ 101.) UVASAGADABAO. | 7 


neat*? and of a proper size. 


pression can be clearly seen from the following phrase, occurring in 
Ov. § 16 (p. 29) udurat-padipunna-soma-rayane, lit., ‘a face pleasing 
and full-round like the moon,’ ¢. e, ‘ pleasing like the full moon,’ on 
account of its rotundity or plumpness. The Skr. comm. to Ov. § 16 
(Calcutta print, p. 45) says: tha prakritatvat pratipirn’odupati- 
suumya-vadaunam iti drishyate, t. e., ‘the phrase uduvat-padipunna 
is to be understood, according to Prikrit usage, to be transposed for 
padipunna-udurai’ This may sbow how the word padipugne’ 
came to acquire the meaning of ‘ full-round,” ‘circular,’ ‘ rotund. 
Similarly eaffa-padipunna-kanna ‘an ear full-round like a circle” 
occurs in Kap., Appendix, § 2. 

202 Text allina-pamanajutta, Skr. dlina-pramanayukta. In trans- 
lating this phrase I have followed the comm. to Ov. § 16 (Calcutta 
print, p. 45). The comm. here says only kinthyam, which means 
that the interpretation of the phrase is ‘known by memory,’ ¢. 6. 
that it is given elsewhere and should be remembered thence. The 
reference is probably to Abhayadeva’s own comm. to the Ovavaiya 
Sutta. In this comm., on § 16, allina is explained by aa tw fappara. 
The Jatter is properly a vernacular word. It still occurs in Hindi and 
Marathi in the form {dpar or fap’ra, which means ‘ a kind of boat,” 
or ‘a kind of hood ;’ the latter is made by gathering up one end of a 
country-blanket so as to form a hood, and is used, especially by the 
poorer classes, asa cloak in rainy weather, covering the head and hang- 
ing down nearly to the heels. The word signifies, therefore, somee 
thing large and ungainly ; and in this sense it is in the commentary to 
§ 94, applied to the ears of the pisiya. The comm. implies that the 
word allina bas an opposite signification ; it must mean, therefore, 
something which is ‘ pleasing through simplicity and smallness,’ é¢. ¢, 
‘neat.’ This is borne out by the paraph. which gives here sundar 
‘neat,’ and in Ov. § 16, atisundar ‘ very neat.” The word pamdnajutta 
the comm., to Ov. § 1G, explains by srapramanopeta, ‘ possessing its 
proper size.” This agrees very wel] with the meaning ‘ neat’ of aJliza, 
In Ov. § 16 the phrase is used with reference to the ears of Maba- 
vira; they are said to be ‘neat,’ i.e, ‘not of the size of a boat or 
blanket-hood, but of a proper size.” The same is said here of the 
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102. The form of such a celestial elephant, infuriated, 
roaring like a thunder-cloud and moving with a speed surpass- 
ing the wind or the mind, he assumed, and then went to 
where Kimadeva was in his posaha-house; and having gone 
there, he spoke thus to Kimadeva, the servant of the Samana: 
“<Q ho, Kamadeva, thou servant of the Samana (and 60 
forth, speaking exactly as before, § 95, down to) if thou 
dost not interrupt thy religious practices, then I shall this 
day seize thee with my trunk, and carry thee out of thy 
posaha-house ; and having done s0, I shall toss thee high up 
into the air, and then receive thee on my sharp long*® tusks, 
and then dropping thee on the ground, I shall trample thee 
three times under my feet, so that agonised by the intoler- 
able force of thy agonies thou shalt, even before thy time,” 
be deprived of thy life.” | 


elephant’s tail, which, as well-known, is a comparatively small 
object. The phrase as applied to Mahavira’s ears almost looks as 
if it were an oblique allusion to the traditionally pendent ears of 
Buddha.—The original mearing of al/lina is ‘closely adhering’ or 
‘closely approaching,’ see Nam. 180 where it is explained by wragaya 
(Skr. upagata) and ucasappiya (Skr. @upasarpita, upasripta). This 
_ is adopted by Dr. Leumann, sve Index to Ov., p. 98. The expression 
would not be inappropriate, both with regard to the human ear and 
the elephant’s tail ; the latter animal ordinarily holds his tail depend- 
ing close to the body. But I prefer the traditional meaning which 
seems more suitable to the occasion, and which, being an idiomatic 
and not an obviously derivative one, deserves consideration on that 
account.—The word allina, it may be added, occurs also in another 
peculiar sense, ‘ quiet, abstracted,’ so as to seem dead to life or the 
external world (explained by Skr. gupfendriya). In this sense it is 
found, e. g., in Kap. §§ 92, 110, Bhag., p. 302. 

208 Lit. ‘ pestle-like.’ 

206 Evidently a sarcastic allusion of the deva’s tothe kalumasa, 
‘the appointed time,’ within which Kimadeva intended to effect his 
relivious suicide. See the remarks in note 161. 
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103. Then that Kimadeva, the servant of the Samana, 
being thus spoken to by that deva in the form of the ele- 
phant, showed no fear (as above, $ 92, down to) remained 
engaged in the meditation of the Law. 

104. Then that deva in the form of the elephant, ob- 
serving that Kimadeva, the servant of the Samana, showed 
no fear (as above, § 96, down to) occupied in the meditation 


of the Law, spoke thus for a second and a third time to 


Kamadeva, the servant of the Samana: “QO ho, Kimadeva,” 
(and so forth, exactly as before, and he, Aamadeva, too, as 
before) remained engaged in meditation of the Law. _ 

105. Then that deva in the form of the elephant, ob- 
serving that Kimadeva, the servant of the Samana, showed 
no fear (as above, § 96, down to) remained engaged in the 
meditation of the Law, grew furious, etc. (us in § 95), and 
seized Kimadeva, the servant of the Samana, with his trunk, 
and then tossing him high up into the air, received him on 
his sharp long tusks, and then droppiny him on the ground, 
he trampled him three times under his feet. 

106. Then that Kimadeva, the servant of the Samana, 
bore (and so forth, down to) that fiery torment with perfect 
composure. 

107. Then that deva in the form of the elephant, seeing 
that he was not able to cause Kiimadeva, the servant of the 


Samana, (as above, $ 101, down to) slowly and gradually 


retired, and thus departed from the posaha-house. Having 
done so, he laid aside his celestial*® elephant form, and then 


205 Text divvam. The meaning of this term here and elsewhere is 
shown by its use in the phrase divva-manusa-tirikkhajonie uvasagge, 
Skr. daiva-manusha-tiryagyonikan upasargan, ‘temptations arising 
from devas or men or animals’ (in § 119). It isa derivative of deva, 
just as manusa from manusa ; anda shortened form of derva (Skr. 
daiva, see Hem. I, 153), like e7jja ‘ bed, for sejja (see § 58), and 
others. It means‘ related to the devas’ or ‘the devaluka.’ The 
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exchanged it for the form of a huge, celestial serpent. 
This form was furnished with a powerful venom, a virulent 
venom, a@ deadly venom ;*% it had a huge body, black as ink 
or asa rat; it was full of rage and venomous looks; it was of 
a lustre like a mass of heaped up collyrium ; it had eyes red 
and bloodshot, and a double tipped tongue quickly moving 
to and fro; it looked, in blackness and length, like the single 


braid of hair of the goddess Earth ; and it was dexterous at_ 


making its hood to swell large and stiff bending over like a 
top-knot in an exceedingly beautiful way. 

108. The form of such a serpent, making a noise like the 
blowing of the bellows of a blacksmith, and exhibiting a 
wrath fierce, intense and unbounded, he assumed, and then 
went to where Kimadeva was in his posaha-house; and 
having gone there, he spoke thus to Kimadeva, the servant 
of the Samana: “O ho, Kimadeva, thou servant of the 
Samana, (as before, § 95, down to) if thou dost not interrupt 
thy religious practices, then I shall even this day, creeping*” 
forward, mount on thy body ; and having done so, I shall with 
my hinder part three times encircle thy neck, and then with 
my sharp venom-bearing fangs I shall strike thee even in 


attibute dirva indicates that the elephant was not an ordinary, 
earthly one, but such as exist in the devaloka, a celestial one. Per- 
haps ‘supernatural’ would be a better translation of divea applied 
to the pisiya, the elephant and the serpent. 

206 Instead of the reading chandavisam ghoravisam, which I have 
adopted into the text from the commentary, all the MSS. read 
difthivisam, Skr. drisfi-visam. The latter word is used in the 
commentary, to explain the expression nayana-visa in the succeeding 
phrase nayana-visa-rosa-punnam, ‘full of rage and venomous looks.’ 
I prefer the reading of the commentary as being more in agreement 
with the usual style of Jain phraseology. 

207 Text sarasarassa, Skr. sarsarasya ; an imitative word, still used 
in the Gaudians, in indicating the manner and suund of the creeping 


movement of a snake. 
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thy breast, so that agonised by the intolerable force of thy 
agonies thou shalt, even before thy time, be deprived of thy 
life.” | 

109. Then that Kimadeva, the servant of the Samana, 
being thus spoken to by the deva in the form of the serpent, 
showed no fear (as above, § 96, down to) remained engaged 
an the meditation of the Law. (He too spoke, similarly as in 
§ 97, for a second and a third time; and Kimadeva”® too, 
as abore, § 98, down to) remained engaged in the meditation 
of the Law. 

110. Then that deva in the form of the serpent, ob- 
serving that Kimadeva, the servant of the Samana, showed 
no fear (as above, § 96, down to) remained engaged tn the 
meditation of the Law, grew furious, etc., (as in § 95), and 
creeping forward mounted on the body of Kimadeva; and 
having done so, he encircled his neck three times with his 
hinder part, and then struck him even in his breast with 
his sharp venom-bearing fangs. 

111. Then that Kimadeva, the servant of the Samana 
bore (and so forth, § 100, down to) that fiery*® torment with 
perfect composure. 


208 MSS AB read Aamadeve vi, as if it were part of the narrative. 
But the reading of MSS. DE is undoubtedly correct, as the words 
are part of the rubrical direction, corresponding to the preceding se 
es. As the latter words direct a repetition of the substance of § 97, 
so do the former with regard to § 98. The reading of MS. F Adama- 
deva samonorasayad, ‘O Kamadeva, thou servant of the Samana,’ is 
an entirely misplaced quotation from § 97. 

209 Text ujjalam, Skr. ujjvalam. The commentary explains this 
to mean vipaksa-leshend@'py akalankitam, ‘unsullied by the least bit 
of opposition.’ It takes, therefore, the word in the metaphorical 
sense of ‘brilliant,’ the brilliance of the suffering consisting in the 
meekness with which it is borne. This seems a rather forced inter- 
pretation, nor docs it well accord with the other expressions with 
which the character of the turment is described. The object of all 

11 
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112. Then that deva in the form of the serpent, observing 
that Kimadeva, the servant of the Samana, showed no fear 
(as above, §96, down to) and seeing that he was not able 
to cause Kimadeva, the servant of the Samana, to depart 
from, or to swerve from, or to transgress against the doc- 
trine of the Niggantha, being now weary, etc. (as in § 101), 
slowly and gradually retired, and thus departed from the 
posaha-house. Having done so, he laid aside his celestial 
serpent form, and then exchanged it for the form of a huge 
celestial deva. This form had its breast adorned witha 
necklace (and so forth, down to) cast its radiance and splen- 
dour over al/ the ten quarters, and was magnificent, beautiful, 
charming, and well-proportioned. 

113. The form of such a celestial deva he assumed ; and 
having done so, he entered the posaha-house of Kimadeva, 
the servant of the Samana, and then taking his stand in 
mid air and decked out in five-coloured garments fringed 
with small bells, he spoke thus to Kimadeva, the servant of 
the Samana: “OQ ho, Kimadeva, thou servant of the Sa- 
mana, happy art thou, O beloved of the devas, and satis- 
fied,”° successful, and fortunate,” thou hast well attained, 
O beloved of the devas, the true object of living in the 


these expressions is clearly the same, to describe the intensity of the 
suffering. It is more natural, therefore, to take ujjala in its non- 
metaphorical sense of ‘ fiery,’ ‘ burning like fire,’ ‘ very painful.’ 

210 Text sampunne, Skr. sampiirnah, meaning (a8 explained by 
by Abhayadeva in bis comm. to Nay. § 60, Calcutta print, p. 101) 
ddeyacastubhih paripirnah, ‘ filled with everything that one wishes 
to receive.’ The reading of MSS. AB sapunne, if correct, would 
represent Skr. sa-punyah ‘ full of merit’. 

2 Text kaya-lakkhane, Skr. kritaelakshana ; comm. to Nay. § 60, 
krita-phalavach-chhariraelakshanah, 4, e., ‘ one in whose case the pro- 
mises of the lucky marks of his body have come true,’ referring to 
the well-known Indian superstition about the luckiness or unlucki- 
ness of certain marks on the body. 
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condition of human existence; for that thon hast attained, 
acquired and achieved such a perfect hold on the doctrine 
of the Niggantha.?2 Truly, O beloved of the devas, Sakka, 
the lord of the devas, the prince of the devas (and so forth, 
down to),?8 sifting on his Sakka-named throne, in the midst 
of eighty-four thousands of his peers*!* (and so forth, down 
to) and of many other male and female devas, has thus said : 
(etc.): “Truly, O devas,?!® in the continent of Jambi, in 


## MSS. DE here present an entirely different reading, the exact 
construction of which is not without obscurity. They have siggan- 
thio pavayanco Meru era padicatti laddha, etc., which may be 
translated ; ‘for that thou hast attained through the doctrine of the 
Niggantha a firmness as great as that of Mount Meru.’ 

218 The insertion here, by the MSS., of sayakkaw or sayakkag. 
sahassakkhe is out of place; for a reference to the full formula 
given in the commentary (andin Kap. § 18) shows that those terms 
do not begin, but stand in the middle of the formula, the whole of 
which is covered by the rubric java. 

216 Text sdmaniya, Skr. sa@manika. The devas are divided into four 
classes ; these again into subdivisions ; each with a chief deva at ite 
head. The highest subdivision of each class comprises the sdmaniya 
devas who are equal to their chief in length of life, majesty, ete. 
See the commentary in Kap, p. 101, note 14. On the deva classes 
see Bhag., pp. 210 ff., 439. 

25 MS. E reads dera, thus indicating it to be an abbreviation of 
devanuppiyd. MS. F reads in full derduuppiyad ‘QO beloved of the 
devas’. MSs. A, B, D have only dera, ‘O devas.” Of course, the 
latter might also be a mere abbreviation of derdnuppiyd ; and there 
is no doubt that this the usual view. Such a mode of address, 
devdnuppiya, ‘O beloved of the devas,’ however,as used to one an- 
other by the devas themselves, has a very incongruous sound. I am 
disposed to think, that here and in similar connections, derd is not 
to be taken as, and is not meant to be, an abbreviation of dera- 
nuppiya ; and that its expansion into the latter word in such cases 
is simply due to the common, thoughtless pedantary of reciters aud 
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the country of Bhiraha,®"* in the town of Champa, Kaima- 
deva, the servant of the Samana, in his posaha-house, 
keeping the posaha abstinences, practicing continence (and 
so forth, down to) abiding on his bed of dubbha grass, is 
living in conformity with the teachings of the Law which 
he has received in the presence of the Samana, the blessed 
Mahavira. ‘Lruly, no deva, nor dinava, (and so forth, down 
to) nor gandhavva, is able to cause him to depart from, or 
| to swerve from, or to transgress against the doctrine of the 
| Niggantha.” ” Then I, not putting faith in this declara- 
tion of Sakka, the lord and prince of the devas, came quick- 
ly hither.”7 Ah! now, beloved of the devas, thou hast indeed 
attained, (etc.), success, (etc.). Now I see, O beloved of the 
devas, that thou hadst achieved (and so forth, down to) suc- 
cess. Now I ask pardon, O beloved of the devas; to grant 
pardon is thy attribute,” O beloved of the devas; I will 


scribes, who were accustomed to that favourite mode of address 
among Jains. Regarding it, see Bhag., p. 188. 

916 Text Bharahe vase, Skr. Bhirate varse, or Bharatavarse, the 
well-known name of India. On the Prakrit form see Hem. I, 214 

$17 Text tham havvam agae; MS. A has tha ha®. It has been said 
that sham is used before vowels, but sha before consonants (see Index 
to Ov.). But this rule is certainly not supported by the evidence 
of the MSS. According to my experience, at least, the use of the 
two forms seem to be altogether arbitrary, even in the best MSs. 
The case is the same with other words, e. g., mama and mamam ‘of 
me.’ Theoretical proprieties may speak for the rule; but the quese 
tion, after all, is one of fact. 

213 Text khamamn tumam ruhanti, Skr. ksamam tram rokayanti, 
scl. lokah, lit. ‘ they (the people) entrust the granting of pardon to 

a bof an, thee,’ ‘they credit thee with it.’ The phrase ruhanti seems, however, 


UE 7 A ghye tO have become a sort of impersonal expression, governing two 
- lavd r accusatives, and meaning: ‘it befits, becomes,’ ‘it is peculiar to.’ 
sad ° oes 
anes 4, Compare the similar uses of rihats in Pali. The commentary dves 
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never again be guilty of doing wrong to thee.” So saying he 
fell at his feet, and joining the palms of his bands in a sup- 
pliant manner,™ he again and again asked pardon for his 


19 Text ndim Lhujjo karancyde, Skr. ndim bhiyah karanatayam, 
scl. prarartisye, lit. ‘I will not engage in doing it again’ (comm.) 
On adin or ndim see Hem. II, 190. 

220 Text panjaliude, Skr. praijaliputah. MS. A reads pajijaliyade, 
Skr. prajjalikritah, The latter reading also occurs in the form 
paijalikade (see Ov. §§ 38, 55). There can be no doubt but that 
Malayagiri who in his comm. to the Siryaprajiiapti transcribes it 
with Skr. praiijalikritah had before himthe reading paiijaliyade (not 
puiijaliude). The word is commonly explained as equivalent to Skr. 
krita-praijalth, (e. g., in comm. to Nay. § 7); because participles in 
ta, when used in babuvribi compounds, may, especially in Prakrit, be 
optionally placed before or after the qualitied noun. The action 
described consists, not in raising the flatly joined palms to the 
forchead (as said in Bhag., p. 317), but in holding them in front 
of the breast. The words laldta-tufa-ghafitutvena (Bhag., p. 819) 
are intended as an explanation of rinzacnam ‘the humble action of 
touching with one’s forehead the feet of a superior.” The same word, 
however, is explained differently by Abhayadeva in his comm. to 
Nay., § 7, where viraenam is said to mean ukta-lakshanena ‘by men- 
tioning the lucky marks,’ §. e., by courteous compliments, This act 
of vinaya or ‘ prostration’ is expressed in the present case by the 
word piya-tadie ‘falling at his feet.” The ceremony of obeisance 
here described is a well-known one in India, constantly performed, 
under certain circumstances, by lower caste men to Brahmans. The 
inferior prostrates himself before the superior, touching the latter’s 
feet with his forehead ; he then rises and stands before him with his 
hands joined palm to palm and held before his breast. The modern 
term for the latter gesture is hath gort ‘joining hands’ or dont hath 
jort ‘joining both hands.’ There is another gesture also termed 
paiijali-uda, or paijalt-yada, which consists in placing the hands side 
by side, not palin to palm, but the palms turned upwards and slightly 
hollowed, and holding them in this position befure the breast. This 
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misconduct,™! and having obtained it, he returned to the 
place whence he had come. 

114. Then that Kimadeva, the servant of the Samana, 
proceeded with the practice of his standard of an uvdsaga 
(see § 70), saying that now he was free from all persecu- 
tions.* 

115. At that time and at that period the Samana, the 
blessed Mahavira (and so forth, down to) was staying there. 


attitude is that of giving a blessing, and is adopted by the superior 
to the inferior; while the other attitude is that of supplication or 
obeigance to a superior. 

221 Tit., ‘for that matter.’ 

282 Text nireurasaggam, Skr. nir-upasargam, ‘without urasagga,” 
The xvasagga, Skr. upasarga (see § 118) are ‘ persecutions’ viewed 
as spiritual temptations. These persecutions may procced from three 
different sources, either from devas, or men, or animials (see § 119). 
They are often mentioned together with the parisaha (Skr. parisaha 
or parisaha) the common ‘trials’ of life, of which twenty-two are 
always enumerated, such as hunger, thirst, ete. Thus in Ov. §§ 87, 
116, bavisam parisahovassaga are spoken of, which the comm. 
explains by parisahah ksudhadayo dravimshatih, upasarga divya- 
dayah, 4. e., ‘twenty-two trials, such as hunger, etc., and persecu- 
tions from devas, etc.’ (Calcutta print, p. 285), or as the vernacular 
paraph. has it, parisah 22 khudha-pipasd'dik, upasarg nar tiryaiich 
devata na kidha, ¢. e, ‘trials 22, such as hunger, thirst, ete, and 
persecutions inflicted by men, animals, or devas’ (ib., p. 311). Inhis 
comm. on the Antakrpiddasha, Abbayadeva explains the same phrase 
thus: drdvimshatih parisahah, upasargash cha sodasha,t. e.,‘ twenty- 
two trials and sixteen persecutions’ (MS. f, leave 282). From this it 
would appear that the Jains believed in sixteen kinds of ‘ persecu- 
tions.’ The parisaha, however, are also mentioned by themselves; 
e.g.,in Nay., § 4, 7/ya-parisahe, ‘one who has overcome the twenty- 
two trials.” Parisaha properly means ‘ patience,’ and as such it is 
one of the exercises of samnvara (see Wilson, p. 311). It then comes 
to mean an ‘object of patience.’ 
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116. Then that Kimadeva, the servant of the Samana, 
having been informed of this news, reflected thus: “ Truly 
the Samana, the blessed Mahivira, (as above, down to) is 
staying here; so it is truly better for me to go and praise 
and worship the Samana, the blessed Mahivira, and return- 
ing thence to proceed with the practice of my posaha absti- 
nences.” Having thus reflected, he put on a fine state 
dress, adorned his person with a small number of costly 
jewels, and then, surrounded by a dense circle of attendant 
people, he came out of his own house. Having done so, he 
walked right through the midst of the town of Champa, 
and then proceeded to the Punnabhadda cheiya, and (acting 
an all respects like Sankha, down to) stood waiting on the 
Samana. | 

117. Then the Samana, the blessed Mahavira, expounded 
the Law to Kimadeva, the servant of the Samana, and to 
that right great company which had come with him (as above, 
§ 11, down to where it ts said that) the sermon*™® wag 
finished. 

118. Then the Samana, the blessed Mahavira, addressing*™ 
Kimadeva, the servant of the Samaga, spoke to him thus: 


#28 The commentary here explains that the sermon referred to is 
that given in Ov. §§ 56, 57. The whole of it is quoted, and some 
portion of it commented on in the commentary. The comments 
given here differ slightly from those given in the comm. to the para- 
graphs of the Ovavaiya Sutta, The same sermon, of course, is to 
be supplied in Lecture I, § 11. If the reading dhammakahae of 
MSS. D and E be accepted in § 11, it is not to be taken as part 
of the rubrical direction, but of the narrative, and must then be 
constructed, as the ablative singular, with the following padigaya, 
‘from (i. e., after listening to) the sermon of the Law, the congrega- 
tion returned’; though in that case one would rather expect the 
ablative form dhammakahao. 

6 Tit, saying: O Kamadeva!” See note 105. 
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“Surely Kimadeva, at the time of the midnight hour, 
@ certain deva appeared before thee. Then that deva 
assumed the form of a huge celestial pisiya, and then 
furiously, (ete., as in § 95) brandishing a large sword of 
dark blue luster (and so forth, as above, § 95), he spoke to 
thee thus: ““QO ho, Kimadeva (as above, § 95, down to) 
thou shalt be deprived of thy life.””’ Now thou, being 
thus spoken to by that deva, showedst no: fear (as above, 
§ 96, down to) remainedst engaged in the meditation of the 
Law. (Exactly in the same way, without any detailed des- 
cription, the two other persecutions should also be repeated, 
down to where it is said, § 118, that the deva returned.) 
Surely, Kimadeva, this account is correct? ” 

Kamadeva replied : “yes, it is.” 

119. Then turning to his venerable companions,” the Sa- 
mana, the blessed Mahivira, addressed the many male and 
female Niggantha ascetics” who were with him, and spoke 
to them thus: “Surely, Venerable Companions, if those ser- 
vants of the Samana, who are householders, living in the 
midst of householders,” bear (and so forth, down to) suffer 


225 The text has tinni ‘three,’ according to the Indian habit in 
enumerations or calculations to include the initial and final item. 
There were altogether three temptations. The first, in the form of 
the pisaya, is briefly recounted; and the direction is to treat the 
remaining two, those in the forms of the elephant and the serpent, 
in the same way. 

226 Tit., ‘saying: O venerable ones;’ see note 105. 

227 See note 18. The term as applied to Mahiivira’s followers is 
generally sanskritised mirgrantha, as applied to Mahivira himself. 
But perbaps it would be more proper to sanskritise it nairgrantha 
and nairgranthi ‘a male or female follower of the Nirgrantha,’ like 
bauddha and jaina ‘ the followers of Buddha and Jina.’ The phrase 
niggantham pavayanaim is always sanscritised nairgrantham prava- 
chanam ‘ the doctrine of the Nirgrantha.’ 

22%8 gihi-majjha ; so also in § $3 and elsewhere. The commentary 
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with perfect composure persecutions proceeding from devas, 
men and animals, then much more,**® Venerable Companions, 
must the Niggantha ascetics who are students of the sacred 
collection®® of the twelve Angas, be able to bear (and so 
forth, down to) suffer with perfect composure the persecutions 
proceeding from devas, men and animals.” 

120. Then those many male and female Niggantha 
ascetics, saying “‘ soit is,”’ reverently assented to that opinion 
of the Samana, the blessed Mahivira. 


to § 83 reads giha-majjha, which reading I have followed in my 
translation of that paragraph. The common reading of the text, 
however, on reconsideration, appears to me preferable. The point 
to be expressed is, not that the person continues to live in his house 
or in a house, but that he continues to be a member of society. 

29 Text puna ‘a fortiori,’ ‘ with much more reason.’ 

28 Text gani-pidaga, lit., ‘basket of the Gani or ‘ disciples’ 
(ganadhara), see note 5. It is the collective name of the Jain sacred 
books. Most MSS. curiously read gani-padigam, (acc. sing. of 
padigd, Skr. paftikd), lit., ‘the cloth of the Gani,’ perhaps the 
‘cloth’ in which, according to Indian custom,. manuscripts are 
wrapped up. 

281 See note 6. According to Abhayadeva (see his comm. to Ov. 
§ 26) the term ‘ twelve Angas’ includes not only the ‘eleven Angas,’ 
but the whole of the traditional teaching of the Jina ( jina-pre- 
vachana). In other accounts, the twelve Angas include the ditthirdo 
(dristivdda) in addition to the ordinary eleven Angas; see Bhag., 
p. 282. On the whole question, see Ind. St., vol. xvi, p. 211 ff., 242. 
“ According to Jain tradition, all the twelve Angas already existed at 
the time of the first Jina (Usuha, Risabha) ; afterwards from the 
time of the second to that of the ninth (Suriki, Suvidhi) only eleven 
existed, the last being lost ; from the time of the tenth to that of 
the sixteenth (Santi, Shanti?) those eleven also were lost ; from the 
time of the seventeenth to that of the twenty-fourth (Afahdvira) all 
twelve were again in existence, but afterwards the twelfth was lost 
once more.” 
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121. Then that Kamadeva, the servant of the Samana, 
being happy and pleased (and so forth, down to) asked 
various questions of the Samana, the blessed Mahavira, 
accepted the replies giren, and respectfully took leave’ of 
the Samana, the blessed Mahivira ; and having done so, he 
returned to the place whence he bad come. 

122. Then the Samana, the blessed Mahivira, at some 
time or other, departed from Champa; and having done g0, 
he abode elsewhere in a different country. ; 

123. Then that Kimadeva, the servant of the Samana, 
engaged in conforming himself to the first standard of an 
uvasaga.*3 | 

124. Then that Kamadeva, the servant of the Samana, 
having sanctified himself by many exercises (and 85 forth, as 
above, §§ 66 and 89), and having followed the profession of 
a servant of the Samana for twenty years, and having duly 
observed in his body the eleven standards of an uvisaga, 
now mortified himself by a course of emaceration continued 
through one month, during which he deprived himself of 
sixty meals, remaining entirely without food. At the end 
of the month allotted for his death, having made confession 
of sins and promise of amendment, and being sunk in deep 
spiritual abstraction, he attained his death, and was re-born 
as a deva in the Arunibha abode, situated towards the north- 
east of the grand abode of the Sohamma paradise in the 
Sohamma heaven. There a certain class of devas is ordained 
to enjoy an existence through four paliovama periods. There 
Kamadeva also is ordained to enjoy an existence through 
four paliovama periods. 

125. Then Goyama enquired of Mahavira : “ Reverend Sir, 
that Kimadeva, on making his descent from that world of 


332 See note 101. 
388 See note 128. 
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devas, after the termination of his allotted life, existence 
and period,—where will he go to,“* where will he be re- 


born ?” 
Mahdvira replied: “OQ Goyama, in the Great Videha coun- 


try he will attain perfection.” 


(Here the usual Conclusion ts to be tnserted.) 


End of the Second Lecture of the Seventh Anga, 
called the Uvisagadasio. 


2% Text gamihii. This is the usual form of the future. Another 
form, much rarer, derived from the base gachchha occurs in § 90 


(gachchhéhss). 


12 
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THIRD LECTURE. 


(The introduction™ to the third Lecture, in the usual 
terms, 1s to be inserted here.) 


126. Truly, Jambi, at that time and at that period there 
was a town called Banirasi.*6 Near it was the cheiya Kottha- 
ga. Its king was Jiyasatti. 

127. There lived there, in the town of Binirasi, a house- 
holder called Chulanipiya who was prosperous and (as above, 
§ 8, down to) without any equal. His wife was called Sima. 
He possessed a treasure of eight kror measures of gold deposit- 
ed in a safe plece, a capital of eight kror measures of gold 
put out on interest, a well-stocked estate of the value of 
eight kror measures of gold, and eight herds, each herd 
consisting of ten thousand head of cattle. (Here it is to 
be related of him, how, like Ananda, he was a person whom 
many kings and princes, as above, § 5, down to where it is said 
that) he was a cause of prosperity to whatever business he was 
concerned with. At a certain time the Lord arrived, and a 
congregation went out from Bdndrasi to hear him. (Here it 
is to be related how Chulanipiya, like Ananda, $ 10, went out, 
and how like him, §§ 12-58, he took on himself the law of a 
householder ; how, similarly asin § 62, there occurred Goyama’s 


28 The introduction which is here to be recited from memory, is 
the standing one which will be found in § 91, only that “ second” 
and ‘third ” must be substituted respectively in the place of “ first ” 
and “second” lecture. Comm. 

2% Text vandrasi, the well-known city of Banaras or Benares, 
Skr. vdranasi changes in Prikrit to rdndrast (Hem. II, 116). The 
first short @ of the modern name goes back to a Pr. form randrasi, 
Skr. varanasi, The original form of the word is still preserved in 
the modern name of the little stream Bar'’na (varana) which flows 
past Benares. 


§§ 126-129.] UVAS8AGADABAO. $1 


question, and how all the rest took place similarly as in 
Kimadeva’s case, $$ 63-69, down to where it ts said, § 69 
that) in his posaha-house, keeping the posaha abstinences and 
practising continence, he lived in conformity with the teach- 
ings of the Law which he had received in the presence 
of the Samana, the blessed Mahivira. 

128. Then one day in the presence of that Chulanipiya, 
the servant of the Samana, at the time of the midnight 
hour, there appeared a certain deva. 

129. Then that deva, brandishing a sword of the dark 
blue lustre of a lotus (and so forth, as in § 95), spoke thus 
to Chulanipiya, the servant of the Samana: “O ho, Chulagi- 
piya, thou servant of the Samana (and so forth, as he spoke 
to Kimadeva, § 95, down to) if thou dost not interrupt thy 
practice of the virtues, etc., then I shall this day carry forth 
thy eldest son out of thy house; and having done so, I shall 
slay him before thy eyes, and then cut him up into three lumps 
of flesh, and then boil him in a cauldron full of a liquid™ ; 
and having done so, I shall bespatter™® thy body with his 


287 Text dddna° addahemi, var. lect. addehemi. The MSS. of the <¢., ~ eee 
Sansk. comm. uniformly explain these words by ddrahanaz and ddra- . 44... . ki 
haydmi, which I take to be merely a misspelling for drdrahaga and 
ardrahayami from ardra ‘wet.’ I can find, however, no authority ut _ 
for any such Skr. forms, spelt with 4a; while there exist two regular -. Ps ye 
Skr. words drdrayana and drdrayami. The former would in Praknit a, _ , abe 
become addaana and, thence, contracted addna,—the form that occurs >4., : ey ee 
in the text. TheSkr. derivation of the Pr. form addahemi or addehems ~ added. me 
is not clear to me. The form drdrakayamié of the commentary seems w«t- ao (nL, 
to be a mere attempt at sanskritisation, but not intended to give the at: 
real Skr. equivalent ; for it is explained by wtkcathayami, ‘I boil.’ | 

288 Text dyanchami, var. lect. dinchami. The latter ia also the 
reading of the MSS. of the commentary. In some MSS. of the text 
the Skr. word dsinchami is substituted. This, of course, is not the 
phonetic equivalent of the Pr. dinchami, That is the Skr. afan- 
chami, which in Pr. changes to dyanchami, and thence to dinchdms. 
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flesh and his blood, so that agonised by the intolerable force 
of thy agonies thou shalt, even before thy time, be deprived 
of thy life.” 

130. Then that Chulanipiya, the servant of the Samana, 
being thus spoken to by that deva, showed no fear (as above, 
§ 96, down to) remained engaged in the meditation of the 
Law. 

131. Then that deva, observing that Chulanipiya, the 
servant of the Samana, showed no fear (and so forth, as 
in, § 96), spoke thus for a second and a third time to 
Chulanipiya, the servant of the Samana: “O ho, Chulani- 
piya, thou servant of the Samana” (and so forth, speaking 
the same as before, § 129, and he, Chulanipiyd, top, as before, 
§ 180, down to) remained engaged in the meditation of the 
Law. 

182. Then that deva, observing that Chulanipiya, the 
servant of the Samana, showed no fear (and so forth, as in 
§ 96) grew furious (etc., as in § 95), and carried forth the 
eldest son of Chulanipiya, the servant of the Samana, out 


The Skr. root afanch is said to be a synonym of the root prativap, 
‘to throw or pour one thing in or upon another.’ A derivation of it 
occurs in the term dfanchanikodaka, Pr. dyanchaniodaya, which 
denotes the water kept by potters by thejr side to moisten their fingers 
with while at work. Thus it is used in the Bhagavati, shataka 15, 
uddesha 1, (page 1254¢ of the Cale. print): dyanchaniodaenaim gataim 
parisinchamdne viharai, ‘he keeps eprinkling his body with the water 
with which the potter moistens his hands.’ Hence Skr. dfanchana, 
Pr. dyanchana or dinchana means ‘anything thrown in to effect a 
change.” Hence comes the modern Bihari term ainchi or anchi or 
inchi for the opium sediment of a pipe which is added to the smoked 
opium to make it extra strong (see Grierson, § 1034). Asa parallel 
to the Pr. changes dyancha, dincha, ancha in this word, may be 
compared the Pr. forms dyamchhai (ayamchhai), dimehhai, amchhat 
(amchai)in Hem. IV, 187; see Journal As. Soc. Beng.,” vol. XLIX, 

Part I, p. 88. | 
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of his house ; and having donc so, he slew him before his eyes, 
and then cut him up into three lumps of flesh, and then 
boiled him in a cauldron®® full of a liquid. Having done’ this, 
he bespattered the body of Chulanipiy’, the servant of the 
Samana with the flesh and the blood of his son. 

183. Then that Chulanipiy’, the servaut of the Samana, 
bore (and so fourth, asin § 111, down to) that fiery torment 
with perfect composure. 

134. Then that deva, observing that Chulanipiyé, the 
servant of the Samana, showed no fear (and so forth, as tn 
§ 96), spoke thus for the second time’ to Chulanipiya, the 
servant of the Samana: “O ho, Chulanipiya, thou servant 
of the Samana, who desirest what no one desires (as above, 
§ 95, down to) if thou doest not interrupt thy practice of the 


239 Text Kaddhayamsi, var. lect. kadahiyamst. Similarly in the 
same paragraph mamsa-sollae, with var. lect. mamsa-sollie. These 
are good examples of the promiscuous use, in Prikrit, of the suffices 
aka and tka. The Sanskrit has only Aefdhaka and shilyaka, 

240 The text is here confused. MS. B.alone gives the correct 
reading dochcham pi; all the other MSS. read dochcham ps tachcham 
pi. The fact is that there are four distinct temptations, referring to 
each of the three sons and the mother respectively ; and in each of the 
four cases, the temptation is repeated three times. The first temptation 
is described in § 129, and repeated twice (dochcham pi tachcham pt) 
in § 131. The second temptation (dochcham pi) is related in the 
story of § 134, and its repetition is merely implied in the rubrie of 
that paragraph, The third temptation (tachcham pr) as well as its 
repetition are referred to in the rubric of § 134. The fourth temp- 
tation (chaiiftham pi) is narrated in § 139, and its repetition (doch- 
cham pi tachcham pi) in § 137. In most of the MSS. the phrase 
dochcham pi tachcham pi indicative of the repetition appears to have 
been confused with the phrases dochcham pi and tachcham pi intros | 
ducing the original temptations. It is clear, that in the opening of 
§ 134 the words fachcham pi are out of place. Their proper place 
is in the rubric before Kaniyasam, where J bave inserted them. 
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virtues, then I shall this day carry forth thy second son out 
of thy house; and having done so, I shall slay him before 
thy eyes” (and so forth ; he spoke exactly as he had done 
in the case of the eldest son, and acted exactly in the same 
way, as in $$ 129, 151, 132. He then repeated the same for 
the third time with regard to the youngest son, down to) 
he bore with perfect composure (as in $ 133). 

135. Then that deva, observing that Chulanipiya, the 
servant of the Samana, showed no fear (and so forth, as in 
§ 96), spoke thus for the fourth time to Chulanipiya, the 
servant of the Samana: “QO ho, Chulanipiya, thou servant 
of the Samana, who desirest what no one desires, (etc., as 
an § 95), if thou dost not interrupt (and so forth, as in 
§ 96), then I shall this day carry forth out of thy house 
that mother of thine, Bhaddi, a merchant’s wife, the parent 
of a most religious person,” the performer of most arduous 


1 Text deraya-guru-janani, Skr. datrata-guru-janani, lit , ‘ parent 
of the divine preceptor,’ #.¢. of Vribaspati. It is thus explained 
in the Gujarati paraphrase which has devatdguru-saman janani. To 
call a person (8. ¢., compare him with) the Devaguru or Vrihaspati, 
is still a common Indian compliment. In like manner in the Niraya- 
valiydsutta, §§ 15, 16, it is applied to king Seniya (deraya-guru- 
janaga). Similarly in the Kalpasiitra, § 55, andin the Nayidbamma- 
kaha, § 30, we have deraya-guru-jana-sambaddhakim (or sambuddha- 
him) kahahim, i.e., ‘ stories referring to (or understood of) devagurue 
like persons,’ (Jacobi in the Sacred Books of the East, vol. XXII, 
p- 240, gives a different interpretation). The same phrase also occurs 
in § 138. The MS. readings vary between derayam gurum janani or 
devayam gurw-jarani. The latter hardly admits of a grammatical con- 
struction; the former is admissible, the accusative being governed by 
the verb implied in the verbal noun janani. I have adopted the less 
strained reading, suggested by the phraseas it occurs in the paragraphs 
of the Kalpasiitra and Nayaidhammakaha, just cited. The same varia- 
tions of reading, however, are found, wherever the phrase occurs in the 
MSS. I take the Pr. deraya-guru to be strictly the equivalent of 


_ 
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religious works ; and having done so, I shall slay her before 
thy eyes, and then cut her up into three lumps of flesh, and 
then boil her in a cauldron full of a liquid; and having 


done so, I shall bespatter thy body with her flesh and her 


blood, so that agonised by the intolerable force of thy 
agonies, thou shalt, even before thy time, be deprived of 
thy life.” 

136. Then that Chulanipiya, the servant of the Samana, 
being thus spoken to by that deva, showed no fear (as above, 
§ 96, down to) remained occupied with the meditation of the 


Law. 


137. Then that deva, observing that Chulanipiya, the 
servant of the Samana, showed no fear (as abuve, § 96, down 
to) remained engaged in the meditation of the Law, spoke 
thus for a second and a third time to Chulanipiya, the ser- 
vant of the Samana: “ Oho, Chulanipiyi, thou servant of 
the Samana (and so forth, exactly as before, § 135, down 
to) thou shalt be deprived of thy life.” 

138. Then to that Chulanipiyi, the servant of the Sa- 
mana, being thus spoken to by that deva for the second and 
the third time, there occurred the following inward (ete.) 
reflection : “ Halloo! this low, low-minded fellow is indulging 
in low acts of sin, in that he carries forth my eldest son 
out of my own house, and having done 50, slays him before 
my eyes (and so forth, bethinking himself of all that the 
deva had done, § 122, down to) bespatters my body; in that 


Skr. daivata-guru, not (as usually said) of Skr. deratd-guru. The 
shortening of the final @ of derata would be quite anomalous, while 
Pr. devaya for Skr. duivata concords with the general Prakrit rule 
in Hem. J, 148. Hemachandra seems to bave accepted the equivalu- 
ation deraya = daivata, as he admits only daicata = dairaya in Hem. 
I,151. But there is no sufficient reason why bis rule (Hem. I, 158) 
regarding daira = deva or devra or daira or dairva should not equally 
hold good in the case of duicata. 
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he further carries forth my second son out of my house (as 
above, § 132, down to) bespatters my body with his blood; in 
that he further carries forth my youngest son out of my 
house (exactly as before, § 132, down to) bespatters my body ; 
and now this mother of mine, Bhaddi, a merchant’s wife, 
the parent of a most religious son, the performer of the 
most arduous works of religion, even her too he wants to 
carry forth out of my house, and slay her before my 
eyes. So then, surely, it is better for me to catch that 
fellow.” Thus reflecting, he rose up. Then the other 
sprang up into the air, while he himself caught up a stout 
pole,?* and with many loud shouts began to make an uproar. 

139. Then that Bhaddi, a merchant’s wife, having heard 
and observed the noise of that uproar, went to where Chula- 
nipiya, the servant of the Samana, was; and having gone 
there, she spoke thus to Chulanipiy’é, the servant of the 
Samana: “Why is it, my son, that thou makest an uproar 
with such loud shouting ? ” 

140. Then that Chulanipiyid, the servant of the Samaga, 
spoke thus to his mother Bhadda, a merchant’s wife: “ Truly, 
mother, I do not know how it is, but some fellow, furious 
(etc., as in § 95) and brandishing a large sword of dark blue 
‘lustre (and so forth, as iz § 95), has thus spoken to me: 
«<Q ho, Chulanipiyaé, thou servant of the Samana, who 
desirest what no one desires and art abandoned (etc., as in 
§ 95), if thou dost not (as above, §$ 95, 129, down to) thou 
shalt be deprived of thy life.” ”’ Being thus spoken to by 
that fellow,*** I showed no fear (as above, § 96, down to) re- 


262 Text khambhe asaie, Skr. stambha asaditah. The khambha is 
here a long, stout staff or pole, commonly called a /ath?. The Guja- 
rati paraphrase has thdmbho pakud’yo, thambho grihita, or thambho 
garho jhalyo, i. e., ‘he took hold of a stout pole.’ 

28 There is much confusion here in the MSS. The correct word 
throughout this paragraph is purisa ; for it is clear from the context 


an 
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| mained engaged in the meditation of the Law. Then that 
| fellow, observing that I showed no fear (as above, § 96, down 
to) remained engaged in the meditation of the Law, spoke thus 

to me for a second and a third time: “*O ho, Chulanipiya, 

thou servant of the Samana”” (and so forth, exactly ag 

before, $§ 129—1832, down to) he bespattered my body. Then 

I bore (as above, § 100, down to) that fiery torment with pere 

fect composure. (In like manner, all the rest is to be repeat- 

ed, down to) my youngest son (and down to) he bespattered my 

body. But I bore (as above, § 100, down to) that fiery formen$ 

with perfect composure. Then that fellow, observing that I 

showed no fear (as above, § 96, down to) remained engaged 

in the meditation of the Law, spoke thus to me for the fourth 

time: ““Q ho, Chulanipiya, thou servant of the Samana, 

who desirest what no one desires (as above, § 95, down to), 

af thou dost not interrupt thy practice of the virtues, then this 

day that mother of thine, the parent of a religious son, (as 

abore, § 135, down to) thou shalt be deprived of thy life.” 

Then I, being thus spoken to by that fellow, showed no fear 

(as above, § 96, down to) remained engaged in the meditation 

of the Law. Then that fellow spoke to me thus for a second 
and a third time: “*‘O ho, Chulanipiyd, thou servant of 
the Samana, this day (as above, § 135, duwn to) thou shalt 
be deprived of thy life.”” Then being thus spoken to by 
that fellow for a second and a third time, there occurred to me 
the following inward (etc., as in § 66) reflection: “* Halloo! 
this low fellow is indulging (and so forth, as tn § 188), in 


2 that Chulanipiya was under the belief that he was attacked by an 

| ordinary person, or a man, until he was undeceived by his mother 
(in § 141) who showed him, that it was not an ordinary man, but 
an apparition, or a deva, that attacked him. The MSS., however, 

very often read deva, instead of purisa. I have restored the latter 

| throughout. 

| 18 

| 3 
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that he carries forth my eldest son out of my house (exactly 
as above, § 138, down to) my youngest son (and down to) he 
bespatters my body ; and now even you too he wants to carry 
forth out of my house in order to slay you before my eyes; 
so then surely it is better for me to catch that fellow.” ” 
Thus reflecting, I rose up. Then he sprang up into the air, 
while I caught up a stout pole, and with much loud shouting 
made an uproar.” 

141. Then that Bhaddi, a merchant’s wife, spoke thus 
to Chulanipiya, the servant of the Samana: “Truly, I tell 
thee, it is not any human person that has carried forth (as 
above, §§ 1382 and 184, down to) thy youngest son out of thy 
house, and having done so, bas slain him before thy eyes. 
This is not any human person, that has been persecuting thee. 
This is a monster apparition that thou hast seen. So now 
thou hast succeeded in breaking thy vows, thy principles, and 
thy abstinences. Do thou, then, my son, acknowledge thy 
sin in this matter ang (as above, § 84, down to) take upon 
thyself a penance.” 

142. Then that Chulanipiya, the servant of the Samana, 
saying “be it so,”’ respectfully accepted the decision of his 
mother Bhadda, a merchant’s wife; and having done so, he 
acknowledged his sin in that matter and (as ont, § 84, down 
to) took upon himself a penance. 

148. Then that Chulanipiya, the servant of the Samana, 
engaged in conforming himself to the first standard of an 
uvisaga. He practised the first standard according to the 
sacred writings (and so forth, just as Ananda had done, 
§§ 70, 71, down to) the eleventh standard. 

144, Then that Chulanipiyi, the servant of the Samana, 
through these lofty ascetic exercises (as above, §§ 72—89, down 
to), was re-born as a deva in the Arunappabha abode, situated 
towards the north-east of the grand abode of the Sohamnia 
paradise in the Sohamma heaven. There he is ordained to 
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enjoy an existence through four paliovama periods. Finally 
he will obtain perfection (etc.) in the Great Videha country. 


(IIere the usual Conclusion ts to be inserted.) 


End of the Third Lecture of the Seventh Anga, 
called the Uvisagadasao. 
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FOURTH LECTURE. 


(Here the usual Introduction to the Fourth Lecture 
| is to be inserted.) 


145. Truly, Jambi, at that time and at that period, there 
was a town called Banirasi. Near it was the Cheiya Kot- 
thaga. Its king was Jiyasatta. In it lived the householder 
Surideva who was prosperous. He possessed a treasure of six 
kror measures of gold (as above, § 92, down to) six herds, 
each herd consisting of ten thousand head of cattle. His 
wife was called Dhannéi. At a certain time the Lord arrived. 
(Here it is to be related how acting in all respects like Ananda, 
§§ 10—65, Surideva also took on himself the law of a house- 
holder ; and how he, acting like Kamadeva, §§ 66—69, down 
to) lived in conformity with the teachings of the Law which 
he had received in the presence of the Samana, the blessed 
Mahavira. 

146. Then one day in the presence of that Suradeva, the 
servant of the Samana, at the time of the midnight hour, 
there appeared a certain deva. 

147. That deva, brandishing a large sword of dark blue 
lustre (and so forth, as in § 95), spoke thus to Surideva, the 
servant of the Samana: “O ho, Surideva, thou servant of 
the Samana, who desirest what no one desires (etce., as in 
§ 95), if thou dost not interrupt the practice of the virtues 
(and so forth, as in § 95), then I shall carry forth thy eldest 
son out of thy house; and having done go, I shall slay him 
before thy eyes. Then I shall cut him up into five lumps of 
flesh, and boil him ina cauldron full of a liquid ; and having 
done so, I shall bespatter thy body with his flesh and his 
blood, so that, even before thy time, thou shalt be deprived 
of thy life.” (Here it is to be related, how he said the same 
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with regard to the second and the youngest sons, except that 
there were five lumps of flesh in each case, and how he did 
the same as he had done in the case of Chulanipiya, except 
that there were five lumps of flesh in each case.) 

148. Then that deva spoke thus for the fourth time to 
Surideva, the servant of the Samana: “QO ho, Suradeva, 
thou servant of the Samana, who desirest what no one 
desires, (etc., as in § 95, down to), ¢f thou dost not abandon 
the practice of the virtues, then I shall this day afflict thy 
body, all at once, with the sixteen diseases and sicknesses, 
viz., asthma, couch (and so forth, down to) leprosy, so that 
agonised by the intolerable force of thy agonies, (as above, 
§ 95, down to) thou shalt be deprived of thy life.” 

149. Then that Surideva, the servant of the Samaga, 
(as above, § 96, down to) remained engaged in the meditation of 
the law. | 

150. ‘Here the deva spoke in a similar manner for the 
second and a third time, as in $§ 95—97, down to) “thou 
shalt be deprived of thy life.” 

151. Then to that Surideva, the servant of the Samana, 
on being thus spoken to by that deva for a second and a 
third time, there occurred the following inward (etc., as in 
§ 66) reflection: “ Halloo! this low fellow indulges (and so 
forth, as in § 188) in sin, in that he has carried forth my eldest 
son (and so forth, down to) my youngest son, (and so forth, 
§ 138, down to) has bespattered my body ; and now those sixteen 
diseases and illnesses, with them too he wants to afflict my 
body. So then, surely, it is better for me to catch this 
fellow.” Thus reflecting be rose up. Then the other 
sprang up into the air, while he caught up a stout pole, and 
with much loud shouting created an uproar. 

152. Then that Dhanni, his wife, hearing and observing 
the uproar, went to where Surideva, the servant of the 
Samana, was; and having gone there, she spoke to him 
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thus: “ Why is it, beloved of the devas, that you’ make an 
uproar with such loud shouting ? ” 

153. Then that Surideva, the servant of the Samana, 
spoke thus to Dhanni, his wife: “Truly, beloved of the 
devas, some fellow” (and so forth; here he says exactly the 
same as Chulanipiya; Dhanni too replies as before, §$ 140, 
141, down to “the youngest.”) ‘Truly, beloved of the 
devas, it is notany human person, that is about to afflict your 
body, all at once, with the sixteen diseases and sicknesses. 
This is not any human person that has been persecuting 
you,” (and so forth, saying the rest exactly as in the case 
of Chulanipiya). | 

154. (In like manner all the rest, without exception, as 
in $$ 142—144, 18 to be repeated down to) he was re-born as a 
deva in the Arunakanta abode, in the Sobamma heaven, 
where he, Surddeva, enjoys an existence of four paliovama 
periods; and in the Great Videha country he will attain 
perfection, (ete.). 


(Here the usual Conclusion is to be inserted.) 


End of the Fourth Lecture of the Seventh Anga, 
called the Uvisagadasao. 


2 NS. A reads tubdhe, and MSS. B D E F read tubbhe nam (or 
perhaps tubbhenam). The case here required is the instrumental 
plural, which, according to Hem. III, 95, is tubbhehion, and which 
accordingly { have adopted in the text. The wife always addresses 
ber busband in the second person plural, while the husband uses the 
singular towards his wife. See also note 268. 
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FIFTH LECTURE. 


(Here the usual Introduction to the Fifth Lecture 
as to be inserted.) 


155. Truly, Jambi, at that time and at that period there 
was a town called Alabhiyi.**5 Near it was the garden San- 
khavana. Its king was Jiyasatti.2 In it lived the house- 
holder Chullasayaga who was prosperous and (as above, §§ 8, 
4, down to) possessed a treasure of six kror measures of gold 
(and so forth, as in § 92, down to) six herds, each herd con- 
sisting of ten thousand head of cattle. His wife was called 
Bahuli. Ata certain time the Lord arrived. (Here it is to 
be related, how like Ananda, $§ 10 to 65, he, Chullasayaga, 
took on himself the law of a householder; also the rest, 
how he like Kimadeva, $$ 66—69, down to) lived in conform- 
ity with the teachings of the Law. 

156. Then one day in the presence of that Chullasayaga, 
the servant of the Samana, at the time of the midnight 
hour, there appeared a certain deva, who, brandishing a large 
sword (and so forth, as in § 95), spoke to him thus: “Oho, 
Chullasayaga, thou servant of the Samana, (as above, § 95, 
down to) if thou dost not interrupt thy practice of the virtues, 


245 Text dlabhiyd, var. lect. dlahiya or dlambhiya. The correct 
form of the name is uncertain. The site of the town has not yet 
been identified. In the Kalpasiittra (§ 122) it is mentioned as one 
of the places where Mabivira spent one rainy season, and in the 
Bhagavati (p. 12438a, Calc. print) it is mentioned as the place where 
Gosila Mankhaliputta underwent his fifth change by reanimation, 
(see Rokhill’s Life of Buddha, p. 255). 

*46 See note 9. In the Rayapasenaijja Jiyasatti is mentioned 
as king of Savatthi, “‘in the Kunala country.’”? The town is the well- 
known capital of the Kosala country; see Cunningham’s Ancient 
Geography, p. 407. This seems to point to an identity of Jiyasatta 
with Prasenajit and Chedaza. See also Leumann’s Beziehungen zur 
Jaina Literatur, pp. 38, 70. 
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then I shall this day carry forth thy eldest son out of thy 
house ” (and so forth, saying the same as to Chulanipiyi, as 
in $§ 129—134, except that there were seven lumps of flesh 
in each case, down to) “ thy youngest son” (and down to) 
“TI shall bespatter thy body.” 

157. Then that Chullasayaga, the servant of the Samana, 
(as above, &§ 96, 98, down to) remained engaged in the meds- 
tation of the Law. 

158. Then that deva spoke thus, for the fourth time, to 
Chullasayaga, the servant of the Samana: “O ho, Chulla- 
sayaga, thou servant of the Samana (as above, § 95, down to) 
if thou dost not interrupt thy practice of the virtues, then I 
shall this day carry away from thy house that treasure of 
thine of six kror measures of gold deposited in a safe place, 
that capital of thine of six kror measures of gold put out 
on interest, and that well-stocked estate of thine of the 
value of six kror measures of gold; and having done so, I 
shall scatter the whole of it everywhere throughout the town 
of Alabhiya on its crossings (and so forth, down to) roads, so 
that agonised by the intolerable force of thy agonies thou 
shalt, even before thy time, be deprived of thy life.” 

159. Then that Chullasayaga, the servant of the Samana, 
being thus spoken to by that deva, showed no fear (as above, 
§ 96, down to) remained engaged in the meditation of the Law. 

160. Then that deva, observing that Chullasayaga, the 
servant of the Samana, showed no fear (and so forth, as in 
§ 96), spoke thus to him for a second and third time, (saying 
the same as before, § 158, down to) “ thou shalt be deprived 
of thy life.” 

161. Then to that Chullasayaga, the servant of the 
Samana, on being thus spoken to by that deva for a second 
and a third time, there occurred the following inward, (etc., 
as in § 66) reflection: “ Halloo! this low fellow” (and so 
forth, thinking exactly the same as Chulanipiya, § 188, down 
to) “my youngest son” (and down to) “I shall bespatter 
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thy body”; and now this treasure of mine of six kror 
measures of gold deposited tn a safe place and this capital of 
mine of six kror measures of gold put out on interest, and 
r- this well-stocked estate of mine of the value of six hror 
| measures of gold, those too he wants to carry away from my**? 
house, and scatter them throughout the town of Alabhiya 
on its crossings (and so forth, as in § 158). So then, surely, 
it is better for me to catch this fellow.” Reflecting thus, 
he rose up (und acted in all respects like Surideva, § 151; in 
like manner his wife questioned him,” and in like manner 
he replied, $$ 152, 153). 
162. (The remainder is to be reluted as in the case of 
‘ Chulanipiya, $§ 142—144, down to) he was reborn as a deva 
in the Arunasiddha abode in the Sohamma heaven, where he 
ts enjoying an existence through four paliovama periods. 
(The remainder is to be related exactly as before, § 125, down 
to) he will attain perfection in the Great Videha country. 


(Here the usual Conclusion is to be inserted.) 


End of the Fifth Lecture of the Seventh Anga, 
called the Uvisagadasio. . 


7 It may be noted that all MSS. here use the pleonastic exprese 
sion mamam sao (or sayao) for the simple edo. The possessive 
pronoun sa (Skr. sra) relates to all three persons equally, and its 

‘ application, in any given case, depends on the context. A specifica- 
tion, as here given, is quite unusual. 

%3 The MSS. A B F insert se, the construction of which is | 
puzzling. Perhaps it may be the equivalent of fassa (Skr. tasya, see 
Hem. III, 81), to be constructed with puchchhai, and being used 
instead of the accusative fam (see Hem. IIT, 134). 
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SIXTH LECTURE. 


(Here the Introduction to the Sixth Lecture, in the 
uswal terms, is to be inserted.) 


163. Truly, Jamba, at that time and at that period there 
was the town of Kampillapura.2** Near it there was the 
garden Sahassambavana.* Its king was Jiyasatti. In tt 
lived the householder Kundakoliya. His wife was called 
Pisa. He possessed a treasure of six kror measures of gold 
deposited in a safe place, a capital of six kror measures of gold 
put out on interest, a well-stocked estate of the value of six 
kror measures of gold, and six herds, each herd consisting of 
ten thousand head of cattle. <Atacertain time the Lord 
arrived. (Here is to be related how, like Kimadeva, §$ 10 
—65, Kundakoliya took on himself the law of a householder, 
and all the rest, down to where it is said that) he devoted 
himself to supplying the Nigghanthas. . 

164. Then that Kundakoliya, the servant of the Samana, 
at some time or other, at the time of the midday hour, went to 
where the sacred masonry platforin was in the little grove of 
Asoga trees; and having gone there he placed on the masonry 


“9 Kampillapura, Skr. Kampilyapura, now a village called Kame | 
pil, on the old Ganges, between Badion and Farrukhabad, was the 
ancient capital of the South Panchila country. It still possesses 
several Jain temples. See Cunningham’s Arch. Reports, vol. I, 
p. 255 (Plate II), and vol. XI, pp. 11, 12. (Also Ind. Ant. vol. IV, 
p. 111). It is famous in the Brabmanic and Jain legends as the 
place of Draupadi’s svayamvara-marriage. See Nay., chap. XVI, 
pp. 1226 ff. (Cale. ed.), also Leumann, Beziehungen zur Jaina- 
Literatur, p. 78. 

#0 Text sahassambarana, Skr. sahasramrarana, ‘the grove of a 
thousand mango-trees.’ 
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platform*! a seal inscribed with his name®? and his upper 
garment; and thenceforth he lived in conformity with the 


“51 Text pudhavi-sila-patfae, Skr. prithivi-eshila-pattakak, ‘a 
masonry platform.’ Paffaya is asthdna or ‘ platform’; see the Guj.. 
paraph. to Bhag., p. 172a@. (Cale. print) prithivi shila sthan. Pu. — 
dhavi-sila docs not mean ‘a natural rock’ (‘ Erdfels-platte’, Bhag., 
pp. 293, 297); for these platforms are not unfrequently made at the 
foot of sacred trees, where there is no rock. The phrase is not 
usually explained either in the Skr. comm. or in the paraph. But 
here the paraph. has prithiri no shild-paftta ‘a stone platform of 
earth.’ It is still more clearly explained in the paraph. to Ov. § 10, 
where we find prithivi-kdya ni shila etarata shild-paffa, i. e. ‘stone 
of earth-stuff; a stune platform made of such stone.’ The mean- 
ing of prithivikaya (Pr. pudhavikdya) is explained in Bhag., p. 
12S7a (Cale. print). It refers to pudhavio ‘earth, clay, ete.,’ 
sakkarao ‘gravel, pebbles, etc.,’ raluydo ‘sand,’ wraldo ‘stones,’ 
siirakantao ‘crystals,’ ‘ sunstone,’ etc. The Skr. comm. there explains 
 pudhacio by mrittikah. This is also the ordinary Jain explanation of 
the term pudhavi-sild-paf{aya, ‘a platform made of (mdi or) earth or 
clay.’ As a matter of fact these platforms are frequently built up 
of clay, well stamped down, which when dried becomes hard like stone, 
and when coated with a surface of chunam (‘lime’) looks as if made 
of polished stone slabs. Or they are made of stones set in clay or lime, 
Such platforms, of varying sizes, are still commonly found near Jain 
shrines. Votive offerings are placed on them. Sometimes they are 
situated at the foot of a sacred tree, sometimes on the summit of a 
sacred mountain. Thus we find a paftfae at the foot of an Asoga 
tree, in Ov. § 10; and again on the summit of the Pundariya or Sha. ~ 
trunjaya Mountain, in Nay., p. 592 (Calc. print), or of the Vipula 
Mountain, in Bhag., p. 293, (see Cunningham’s Ancient Geography, 
p. 464). 

252 Seals of this description are still dug out in great numbers from 
ancient sites of Jain or Buddhist shrines. See my ‘ Notes on some 
clay-seale found in the Panjab,’ in the Proccedings of the Asiatic 
Society of Bengal, for September 1sS4. See also Cunningham's 
Archeological Survey Reports, Vol. XI, pp. 35, 59, Vol. III, p. 157, 
Vol. X, p. 5, ef passim. 
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teachings of the Law which he had received in the presence 
_ of the Samana, the blessed Mahavira. 


165. Then one day in the presence of that Kundakoliya, 


the servant of the Samana, there appeared a certain deva. 
166. Then that deva snatched away from the masonry 
platform the seal inscribed with his name and his upper 
garment, and having done so and mounting up with them 
into mid-air under the sound of little bells, he thus spoke to 
Kundakoliya, the servant of the Samapa: “Oho, Kunda- 
koliya, thou servant of the Samana! good, O beloved of the 
devas, is the doctrine of the Law of Gosila, Mankhaliputta,*® 


258 Text gosdlassa mankhaliputtassa, Skr. goshalasya mankhalie 
putrassa. Gosila, the son of Mankbali, the founder of the Ajivika 
sect, was one of the principal rivals of Mahavira, as also of Buddha. 
In the Skr. comm. to Ov. § 120, the Ajivikas, are said to be Gosha- 
laka-mat'dnuvartinah, ¢.e., ‘followers of the doctrine of Gosila’; 
and in the Skr. comm, to § 181 (below), they are called Goshalaka- 
shisyah or ‘disciples of Gosila.’ That the sect was, at one time, 
of considerable importance, appears from the reference to them 
in Ashoka’s inscription on the Dibli pillar where the Ajivikas are 
named together with the Brahmanas and the Nirgranthas or Jainas 
(babhanesu, djivikesu, niggamthesu), see Corpus Inscript. Indi- 
carum, Plate XX, lines 4, 5; also Mlahdramso (ed. Turnour), 
p. 67. Gosdla is said to have received his name from baving 
been born in a cow-shed (gosald) ; and his father is said to 
have been a mankka (Skr. comm. chitraphalaka-vyagrakara-bhiksu- 
vishesa), 4. e., a kind of beggar that tries to extract alms from the 
charitable by showing them pictures of deities, which he carries 
about with him. Inthe present day in Bengal such beggars usually 
carry ugly pictures or representations of such deities as Shitala, the 
goddess of small-pox, or O/abzbi, the goddess of cholera, ete. In Puri 
they carry pictures of Jagannith, and greatly pester the pilgrims tu 
that shrine. The history of Gosala is related at length in the fifteenth 
section (shataka) of the Bhagavati-stttra. As that section is of con- 
siderable importance also from the chronological] and doctrinal points 
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which says that there is no such thing as exertion or labour or 
power or vigour or manly strength, but all things are unal- 


of view, I have added a bricf translation of the whole in an appendix. 
A portion of it will be also found translated in Appendix I to Rockhill’s 
Life of Buddha; but the portion left untranslated there contains a 
notice of several curious doctrines of Gosiila. The religio-philoso- 
phical part of the doctrine of Gosila which formed the principal 
mark of distinction between him and other contemporary sectarian 
leaders, is referred to above (§ 16G), and again below in the seventh 
chapter. It is also given, from Chinese Buddhists accounts, in 
Appendix II to Rockhill’s Life of Buddha, and in Oldenberg’s Buddha, 
p. 70. Buddha is said to have declared it to be the worst of all doctrines 
(see Oldenberg, 1b.). Its essence appears to have been the negation of 
free will and moral responsibility ; according to him man throughout 
life was solely the resultant of his natural environments.—Mabivira’s 
relation to Gosila, as related in the fifteenth section of the Bhagavati, 
affords an interesting means for the determination of the chronology of 
the former’s life,—all the more valuable as it is undesigned. The 
account states that Mahivira was 30 years old, when he left his home 
as an ascetic, (Bhag., p. 120Ga Calc. print). Two years afterwards he 
met with Gosila in Nalanda, near Riyagiha (15., p. 12065). Later in 
the same year Gosiila became his disciple and adopted the ascetic life ; 
and thenceforward, the two ascetics lived together for six years in 
Paniyabhimi (73., p. 12142). Some little time afterwards, a doctrinal 
difference arose between them, and they separated in Siddhatthagama 
(ib., p. 12225). They did not mect again, till many years afterwards, 
when their fatal meeting took place in Savatthi. Gosiila for his part, 
after the separation, went to Savattbi, where in Halahali’s potter 
shop after a six months’ course of severe asccticism, he attained Jina- 
hood (ib., pp. 12226, 12442). In that state of Jinahood, he had 
spent 16 years (ib., p. 12444), when Mabivira also came to Savatthi 
(ib., p. 12032), and the meeting between them took place, which seven 
days afterwards proved the cause of Gosila’s death (8b., pp. 1250e, 
12Gia). At the time of that meeting, and of Gosiila’s death, the 
latter was in the 24th year of his ascetic life (2b., p. 1201la). It 
follows, therefore, that two ycars intervened between the six years 
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terably fixed. On the other hand bad is the doctrine of the 
Law of the Samana, the blessed Mahivira, which says that 


passed by Gosila in Paniyabhiimi, and the time of his attaining Jina- 
hood (for 6 + 2 + 16 = 24). After Gosila’s death, Mahavira still 
lived for a period of sixteen years, according to his own prophecy (26., 
pp. 1250a, 1269a), which, of course, is to be taken as a historical 
statement made in the form of a prophecy. We thus obtain the 
following series of datcs for determining the length of Mahavira’s life 
to have been 72 years. 
Mahavira left his home .......eeeee 930 years. 
»  Mmects Gosila -...ccscoccee 2 
» lives with Gosdila.....se.0. §& 


99 

Gosala lives alone before Jina-hood .. 2 ,, 
” lives as Jina... ccccccccccce. 16 nr) 
Mahavira survives Gosdla .......... 16 ,, 


Total of Mabdavira’s life .. 72 years. 

Now this agrees with the express statement of the Kalpasitra 
(§ 147), according to which 
Mahavira lived as householder .... 30 years (Kap. § 110) 

pe »» asimperfect ascetic 12 ,, (Kap. §§117, mt n 
_ » as Kevalinor Jina.. 80 ,, (Kap. § 147) 
Total of Mahivira’s life.. 72 ,, 

Out of the 72 years of his life, Mahavira spent 42 years in monke 
hood (Kap. § 147), viz., 12 in the preliminary and 30 in the perfect 
state. Similarly Gosila spent 24 years of his life in monk-hood, viz., 
8 in the preliminary and 16 in the perfect state; and further, out of 
the 8 years of monk-hood in the preliminary state, Gosila spent 6 in 
the company of Mahavira, and 2 by himself. Again out of the 12 
years of monk-hood in the preliminary state, Mahivira spent upwards 
of one year as a clothed monk; but in the second year he became a 
naked monk (Kap. § 117). The latter year coincides with that in 
which Mahavira, according to the Bhagavati, met Gosila and attracted 
him as his (apparently, first) disciple. Of the remaining 10 years he 
spent 6 with Gozila. Accordingly after having separated from Gosila, 
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there is such a thing as exertion or labour or power or 
vigour or manly strength, and that all things are not unal- 
terably fixed.” 


Mahavira lived for 4 years longer in his preliminary monk-hood. On 

the other hand, seeing that Gosila attained Jina-hood within 2 years 

after his separation from Mahavira, if follows that at the time Maha- 

vira became a Kevalin or Jina, Gosila had already been a Jina for 3 

years. This priority of Gosala, in regard to Jina-hood, before Mabé- 

vira isa noteworthy point. As Gosila had originally been a disciple of, 
Mahavira, it naturally enough explains the intense hostility, towards 
him, of Mahavira, who resented the presumption of the disciple in 

taking precedence of his master. It is evident from the tenor 

_ of the account in the Bhagavati, that Mahavira and Gosdla never met 

but once, after the separation; and that was in the town of Savattbi, 

at the time of the fatal encounter. As Sivatthi was the head-quarters 

of Gosala, it is clear that Mahdvira can have visited that town but once 
in his life as a monk, otherwise he could not bave avoided meeting 

Gosila much oftener. Now this is borne out by the express statement 

in the Kulpasitra (§ 122) that Mahdvira spent but one rainy season 
in Savatthi. During that rainy season the fatal encounter must have 
taken place. At that time Mabavira bad been 14 years a Jina, while 

Gosila had been so 16 years; and the event took place in the 56th 

year of Mabiavira’s life (for 30 + 12 + 14 = 56). If we accept 
the year 467 B. C. (see Jacobi’s Aalpasitra, Introd., p. 9) as the 

date of Mabavira’s death, his visit to Savatthi and the death of 
Gosila will fall in 450—451 B.C. The only discrepancy between the 

accounts of the Bhagavati and the Kalpasitra is, that according to the 

former Mahavira spent G years in Paniyabhimi (in the company of 

Gosila), while the latter gives bim only one year in that place, but 

G years in Mithilé. Of this difficulty I am, at present, unable to 

offer apy satisfactory solution. 

@ Text purisakkara-parakkane, Skr. purushat-hara-parakramak, 
lit. “such exertion as can be made by man.’ Purisakkdra is formed 
like balakkura, Skr. balathdra. The ordinary Skr. word is purusha- 
kara, eee ee biel cr gh Gwen alheewed Ol Le 
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167. Then that Kundakoliya, the servant of the Samana, 
spoke thus to that deva: “If, deva,*°® the doctrine of the 
Law of Gosila Mankhaliputta is good, because it says, that 
there is no such thing as exertion (as above, § 166, down to) 
all things are unalterably fixed; and if on the other hand, 
the doctrine of the Samana, the blessed Mahavira, is bad,® 
because it says that there is such a thing as exertion (as 
above, § 166, down to) all things are not unalterably fixed; 
then, deva,”*> how didst thou attain, how didst thou acquire, 
how didst thou achieve this thy celestial bliss, thy celestial 
glory, thy celestial power of a deva? Was it by dint of 
exertion (as above, § 166, down to) manly strencth, or on 
the other hand, was it without exertion, without labour (as 
above, § 166, down to) manly strength ” ? , 

168. Then that deva spoke thus to Kundakoliya, the ser- 
vant of the Samana: “ Truly, beloved of the devas, I have 
attained, acquired and achieved this my celestial bliss (etc., 
as tn § 167) of a deva without any exertion (as above, § 166, 
down to} manly strength.” 

169. Then that Kundakoliya, the servant of the Samana, 
spoke thus to that deva: “If, deva, thou hast attained, 
acquired and achieved this thy celestial bliss (etc., as in 


%6 The MSS. are uncertain, reading derd, or devdnu® or deva- 
muppiyad. I have adopted the reading dera, for reasons, similar to 
those explained in note 215. See also note 257. 

6 Text mamguli. The Skr. comm. explains the word by asundari, 
It is enumerated as a deshi word by Hemachandra in his Deshindma- 
mala, V1, 145: mamgulam anittha-pavesu, comm. mamgulam anistam 
papam cha, mamgulo chaura ity anye ; &. e., mamgula means ‘ undesir- 
able’ or ‘a sin,’ according to others, it means ‘a thief.’ I imagine it is 
the same as Skr. madgura, from madgu ‘an outcast,’ ‘ low.’ Ordinarily 
madgu becomes Pr. maggi (Hem. II, 77), but the form mamgula 
would be made analogously to Pr. ramka (for vakka), Skr. vakra, etc. 
(Hem. I, 26). The corresponding Marathi word is mag or mag’da. 
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§ 167) of a deva wilhout any exertion (as above, § 166, down 
to) manly strength, then those living beings in whom there 
is no exertion (as above, § 166, down to) manly strength, why 
are they not also devas 2°57 Hence, O deva, I say*®’ that thou 
hast attained, acquired and achieved this tly celestial bliss 
(etce., as in § 167) of a deva by dint of exertion (as above, 
§ 166, down to) manly strength. Therefore, what thou say- 
est, that the doctrine of the Law of Gosila Mankhaliputta 
is good, because it says that there 1s no svch thing as exertion 
(as above, § 166, down to) all things are unalterably fixed, 
but that the doctrine of the Law of the Samana, the blessed 
Mahiivira, is bad, because tt says that there is such a thing as 
exertion (as abore, § 166, down to) all things are not unalter- 
ably fixed,—that saying of thine is false.” 

170. Then that deva, being thus spoken to by Kunda- 
koliya, the servant of the Samana, and becoming doubtful (ae 
above, § 86, down to) feeling guilty of sin,** was unable to 


57 Or, ‘what! should they not also be devas?’ In either case 
the argument is the same. Instead of derd, all MSS, read derdnuppiyd. 
This reading is clearly out of place here ; and it illustrates well the 
thoughtless way of Jain scribes in expanding or abbreviating well- 
known phrases, remarked on in note 215. The argument is a reductio 
ad absurdum, “If the absence of exertion is the cause of deva- 
hood in your case, then it must be the cause of deva-kood, wherever 
it is found; for the same cause must always produce the same effect. 
But some living beings are not devas, though there is in them 
absence of exertion. Hence the absence of exertion cannot be the 
cause of deva-hood ; but on the contrary, its cause must be the pree 
sence of exertion.” There is obviously a fallacy in this argument, as 
it treats the absence of one phenomenon as the positive cause of 
another. Regarding Gosila’s theory, see note 253. 

238 All MSS. read ahannam, Skr. aham nam, which I take to be 
elliptic, a verb of ‘saying’ to be supplied. Or perhaus the reading 
should be corrected to aha nam, Skr. atha nam. 

289 He was doubtful as to whether or not Kundakoliya had spoken 
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say anything more in reply*® to Kundakoliya, the servant 
of the Samana. So he placed the seal inscribed with his 
name, and his upper garment on the masonry platform ; 
and having done so, he went away to the place whence he 
had come. 

171. At that time and at that period the Lord arrived 
an Kampillapura. 

172. Then that Kundakoliya, the servant of the Samana, 
having been informed of this news, was happy, and (acting 
in all respects like Kimadeva, he went out to hear Mahavira, 
as above, § 116, down to) stood waiting onthe Samana. (Iere 
the Sermon of the Law is fo be recited.) 

173. Then the Samana, the blessed Mahavira, addressing 
Kundakoliya,*! the servant of the Samana, spoke to him 
thus: ‘ Surely, Kundakoliya, yesterday, at the time of the 
midday hour, in the little grove of Asoga trees, there ap- 
peared before thee*’ acertain deva. Then that deva snatched 


the truth, and he felt guilty of the sin of falsehood (michchha) 
regarding Mahdavira’s doctrine. 

260 Text pamokkham, Skr. pramukhyam, ‘what is opposed to,’ 
hence ‘a reply.” This is the interpretation of the comm., which 
bas wtfaram ‘a reply.’ It gives pramoksa as the Skr. equivalent. 
But the word occurs also in Pali pa@mokkha with the meaning ‘ prin- 
cipal, chief.” From this it is clear, that the Skr. equivalent is pra- 
mukhya. The passage might also be translated: ‘he was unable any 
more to say anything excellent, or of importance, to Kundakoliya’; 
thus giving to pamokkha the sense of ‘principal,’ ‘ excellent.’ 

#61 Lit., ‘eaying: O Kundakoliya’; see note 105. 

3 Text tubbha, Skr. fava. This is the reading of MS. G. It is 
the correct reading according to Hemachandra’s rule (III, 99), which 
allows only the form tubbha, without the anuswara, for the genitive 
singular, while the form tubbham, with the anuswira, is assigned by 
his rule (III, 100) to the genitive plural. Again the singular is 
here the correct number, because that number is always used by a 
master in addressing his disciple. Thus we find the singular number 
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away the seal inscribed with thy name and (exactly as be- 
fore, $$ 166—170, down to) went away. Surely Kunda- 
koliya, this account is correct ? ” 3 

Kunduakoliya replied: Yes, it 1s.” 

Mahdvira continued: “Then happy art thou, Kunda- 
koliya ” (and so forth, saying the same as in the case of 
Kaimadeva, § 113). 

174. Then turning to his venerable companions,™ 
the Samana, the blessed Mahivira addressed the male 
and female Niggantha ascetics who were with him, and 
spoke to them thus: “Surely, Venerable Companions, 
if those servants of the Samana who are householders, 
living in the midst of householders,* refute the theo- 


a little lower down in dhanne si tumam, ‘happy art thou.’ It should 
be noted, however, that the Jain MSS., in such contexts, read almost 
uniformly the form tubbham, with the anuswira ; see, e. g., § 118. 
See also Niy. § 79, where the king uses tubbham, in speaking to his 
wife, whom he has immediately before addressed by the singular 
tumam ‘thou.’ Here the form tublham is clearly intended to be 
the singular; for that number is always used by a hushand in speak- 
ing to his wife. The nearly uniform MSS. authority, therefore, 
docs not seem to bear out Hemacbandra’s rule, but to permit both 
forms, tublham as well as tubbha, for the genitive singular. Of 
course, it is just possible, that the anuswira is a clerical error, the 
gencral consensus of MSS. notwithstanding. Still, seeing that Hema. 
chandra himself allows (III, 99) both forms tumham and tumha in the 
singular, and seeing further that the forms tublha, tumha, tujjha, 
etc. are mere variants (III, 99), it is quite probable that tubbhan is 
as true a form of the genitive singular as tumham. Moreover the 
analogy of Hemachandra’s rule (I, 27) would support the addition 
of the anuswira. 

268 Lit., ‘saying : O venerable ones’; see notes, 105, 226. 

266 Text gihi-emajjha vasanta, Skr. grihi-madhye oasantah, ‘living 
in the midst of householders.” The commentary follows another 
reading gihamajjhivasanta, which it here interprets by Skr. grihay 
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ries*®§ of heterodox people by means of theses, arguments, 
questions, proofs and explanations, then much more Vener- 
able Companions, must the Niggantha ascetics who are 
students of the sacred collection of the twelve Angas, be able 
to refute the theories of heterodox people by means of theses”’ 
(and so forth, as abore). 

175. Then the male and female Niggantha ascetics, 
saying “so itis,” reverently assented” to that opinion of the 
Samana, the blessed Mahavira. 

176. Then that Kundakoliya, the servant of the Samana, 
praised and worshipped the Samana, the blessed Mahivira ; 
and having done so, he asked him various questions, and 
accepted the replies given. Having done so, he returned to 
the place whence he had come. 

177. Then the Lord departed and took up his abode else- 
where in @ different country. 

178. Then fourteen years passed by during which that 
Kundakoliya, the servant of the Samana, sanctified himself 
by many ascetic exercises (and so forth, as above, § 66); and 
when he was in the middle of the fifteenth year, at some 


adhyavasantak, while in § 83 it seems to be taken as Skr. griha- 
madhya-drasantah. In either case the meaning would be grihke 
vartamanah, ‘ staying in a house,’ ‘ inhabiting a house’ ; though the 
former interpretation would perhaps imply the emphatic sense of 
‘inhabiting a house as its owner.’. On the relative value of the two 
Prakrit variants see note 228. 

265 Text annatitthiye nippattha-pasina-vagarane karenti, lit., ‘ they 
make heterodox people to be such as have their explanations of the 
(controversial) questions refuted.’ - 

266 It may be worth noting that the MSS. here, and in similar 
places (§ 174, karenti, § 119, sahanti, § 120, padisunanti), greatly 
vary as to the use of the singular or the plural of the verb in con- 
struction with the plural of the subject. The majority is certainly 
for the singular. But I have adopted the plural, as being the more 
natural construction. 


( 
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time or other, (here is to be reluted how acting like Kima- 
deva, $$ 92 and 66—69, he placed his eldest son in charge of 
his household, down to where it is said that in his posaha- 
house) he lived in conformity with the teachings of the 
Law of Mulivira, (Likewise, as in $$ 70, 71, tt w to be 
related how he observed all the eleven standards of un uvi- 
saga.) 

179. (Exactly in the same way, as before, $$ 89, 90 or 
12-4, 125, it is to be related how he was re-boran as a deva) in 
the Arunajjhaya abode in the Sobamma heaven (and so 
furth, down to) he shall finish his course. 


(Here the usual Conclusion is to be trserted.) 


End of the Sixth Lecture of the Seventh Anga called 
the Uy isavadasdo. 
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SEVENTH LECTURE. 


(Here the usual Introduction to the Seventh Lecture 
as to be inserted.) 


180. There was a town called Polisapura, Near it there 

was the garden Sahassambavana. Its king was Jiyasatta. 

181. There in the town of Polisapura, lived a potter, 

named Saddilaputta, who twas a servant of the Ajiviya,%7 

He having heard and understood and questioned and as- 

certained and mastered the tenets of the Ajiviya, and being 

filled with a passionate love towards them as for the most 

excellent thing,” was conducting himself according to the 
i 

707 That is, of Gosila Mankhaliputta. See note 253. 

*683 Atthimimja-pemdnurdga-ratte, Skr. asthi-majja-prem'anurdga- 
se ait raktah, lit. ‘impassioned with the passion of love towards them as 
H melt gop the marrow of bones’, is explained in the Guj. paraph. to 
Re. len ul, POV. § 124 by asthi had, anni mimja had mahili mij (or miji) 
Lyn te neat, dhatuvishesa, te Bhagavant na siddhanta-ritp ; premna-riip kusum- 
ne es Mahe n adil ragat (apparently a var. lect. for anuraga‘) kart nat rangand 
fe Goes enka jek na, i.e., ‘asthi means a bone, its mimja is the marrow 

Gas (mtj) within the bone, and is a kind of element ; it stands for the 
ara doctrine of the Blessed-one (Mahavira) ; love is like saffron, with 


forme eA the eolour of which he is coloured.” The usual Sanskrit equivalent 


of mimnja is majja (stem mayan), but the Prakrit form Mimnja 
occurs in the Skr. minjikdminjika, the name of two beings said to 
be sprung from the ‘semen’ of Rudra; for majjd is a medical 
term for the element or essential ingredient of the body, which ig 
produced from the bones and_ itself produces semen, (Abhidhaina 
Chintfimani, r. 619). Hence the marrow is called sukra-kara ‘semen 
producing’ (7b., v. G2S), and the semen, majja-samudbhava or * pro- 


duced from the marrow’ (i., 2, 629). The word mimja occurs in 
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dictates of the Ajiviya tencts, believing? those tenets to 
be the truth, the highest truth, and all the rest to be false. 

182. That Saddalaputta, the servant of the Ajiviya, 
possessed a treasure of one kror measures of gold deposited 
in a safe place, a capitul of one kror measures of gold put 
out on interest, a well-stocked estate of the value of one 
kror measures of gold, and one herd consisting of ten thousand 
head of cattle. | 

183. That Saddilaputta, the servant of the Ajiviya, had 
a wife called Aggimitta. 

184. That Saddilaputta, the servant of the <Ajiviya, 
possessed, outside of the town of Polasapura, five hundred 
potter shops. There a large number of men who receiv- 
ed food in lieu of wages, day by day,?” prepared a large 
number of bowls, pots, pans, and pitchers and jars of six 
different sizes ;7"' and another large number of men who 
also received food in lieu of wages, day by day, used to carry 
on a trade on the king’s high road with that large number 
of bowls and (as abure, down to) jars of various sizes. 

185. Then that Saddilaputta, the servant of the Ajiviya, 


Sindhi in the form mija or miju, in Hindi as mfgi, in Panjabi as 
mijh or minjh; the Hindi has also bhkejé which might be a corrup- 
tion of the same word. 

269 Lit., ‘“O long lived one, the tenets of the Ajiviya are the 
truth, the highest truth, and all the rest are false” thus believing’. 
Ayamduso is a form of address used by a father towards his son or 
by a teacher towards his pupil ; see Comm. to Ov. § 124, 

70 Text kallikallim, Skr. kalyam kalyam, lit. every morning. 

271 These were the ghada, the ordinary Indian pitcher (see note 
30), the addhaghada, a small pitcher, about half the size of a ghada, 
and the dulasa or large pitcher; further three very large kinds of jars 
called alinjara or alanjara (or aranjara, see comm. to § 94), jambaluya 
and uffiyd (see note 30). The last named kind was also used to hold 
liquors or oi] (Comm.). They are now usually called mat'kd, 
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at some time or other, at the time of the midday hour, 
went to where the little grove of Asoga trees was ; and thence-_ 
forth he lived in conformity with the law which he had 
received in the presence of Gosila Mankhaliputta. 

186. Then one day in the presence of Saddilaputta, the 
servant of the Ajiviya, there appeared a certain deva. 

187. Then that deva, standing in mid-air and decked out. 
(as above, § 113, down to) with small bells,”? spoke thus to 
Saddilaputta, the servant of the Ajiviya: “There will come 
here to-morrow, O beloved of the devas, a great Mahana,?*® 


272 Text sa-Khinkhiniydim ; this is the uniform spelling of the 
MSS., also in Ov., Nay., ete. The Paiyalachchhi, ». 278, spells the 
word kinkin?, after the Skr. fashion. Hemachandra,,in the Abhi- 
dhiaina Chintamani, v. 665, explains it to mean ‘a girdle set with 
small bells’, to which the appendix adds the further meanings: ‘a 
small bell’, (gharghart), ‘a spell’ (vidyd), and ‘a belief in spells’ 
(cidydmati). 

878 Text mahd-mahane, Skr. maha-brahmanah. The comm. gives 
a fanciful interpretation of the term, saying that the ‘mihana’ were 
so called on account of their professing to abstain themselves from 
any killing (md@ hanmi, ‘I do not kill’) or of their telling others to 
abstain from it (ma hana ‘do not kill); and that they were called 
mahd-ma@hana ‘great not-killers’, if from their birth they had 
abstained from every description of killing in thought, word or 
deed. In other places, however, the word is clearly uscd as a syno- 
nym of b7a@hmana, thus in Ov. § 76, the mdhana-parivedya (brahmana. 
paricrajaka) or brihmanic monks are opposed to the khuttiya- 
paricraya (Ksatriya-parivrajaka) or monks of the kshatriya caste ; 
again in Kap. § 26, the ma@hant or bralinan Usabhadatta is opposed 
to the Khattiya or kshatriya Siddhattha, Accordingly mdhana is 
usually taken to be a corruption of bra@hmana (see Bhag. 396, 416, 
E. Miller, p. 29, Kap. and Ov., both in the index), and with 
this I am disposed to agree. There are difficulties, however, both in 
regard to the interpretation and derivation of the word. As to the 
former, the term mahdamahiuna is here applicd either to Gosaila who 
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was by birth a ‘mankha’ ora very low caste man, or to Mahavira 
who was by birth a ‘ksatriya’; neither of them were brahmans. 
Nor is this difficulty obviated by taking (as in Ov., Introd., p. 9, 
footnote 2) mdhana to include, in a loose way, all ascetics of what- 
ever caste, who held fast to the old vedic-brilimaniec tradition; for 
even in this wider sense, the term would be inapplicable to both, 
Mahavira and Gosila, It would almost scem, as if it was this 
difficulty which Jed the commentator to dissociate, in this case, 
mihana from brdlinana and give it the fanciful meaning above men- 
tioned. Then, as to the derivation of the word, it is strange, that, 
if madhana is a corruption of brdhiuana, it should not have been 
noted in Hemachandra’s great grammar, nor indeed in any native 
grammar that LT know. The word is too common in the literature 
of the Jains to have been overlooked by such a well-versed Jain as 
Hemachandra was. The only Prakrit corruptions of brdahmana, that 
the graminars notice, are bumhrna or bimhkana or bambhina (see 
Hem. I, 67, II, 74, IV, 250, 412, Var. IIT, &, VI, 64, Chanda I, 
15, II, 10, 12, 15). It would scem that for them mdhana was not a 
corruption of brdhimanz, but an independent word, which, however, 
in certain connections was synonymous with brdtinaas, On the 
otier hand, it is also a noteworthy fact, that the forms bamhana or 
bambhana never, so far as I am aware, occur in the literature of 
‘the Jains. Only derivatives of brahmuna, as also brahma and its 
compounds, are there formed in that fashion; thus bumbhann-rya for 
brahmanya (Kap. § 10, Bhag. p. 246, Ov. 77), bambha for brakna 
(Ov. 163), bambhachdri for brahmachdrin (§ 113, Kap. 118), bam. 
bhaloya for brahinaloka (Ov. 81), but for brdhmana uniformly mahane 
is used. In contrast with it, the forms bamhana or bambhana are 
always used in the Prakrit literature of the Brahmans, but never 
mahana. Thus those forms occur, e. g., in the Mrichchhakatika, 
pp. 4, 166 (Stenzler’s ed.), Vikramorvashi, p. 1S, Ratnavali, p. 303 
(Boehtlingk’s Chrestomathy). It is also worth noting that the term 
maha-brahmana is only used in a facetious or contemptuous sense in 
the brahmanic and buddhistic Sanskrit literature ; thus facetiously, in 
Mrichchbakatika, p, 18, and Ratnavali, p. 302, and contemptuously, 
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sight, who knows the past, present .and fu- 


in the buddhistic work Kirandavy tha (in the 11th prakarana), where 
the doorkeepers of Bali admit the Vamana with the words: pravisha 
mahabrahmana, i. e., ‘enter Mababrihmana!’ According to a verse, 
quoted by Bharatamallika, in bis commentary to the Bhattikavya 
(canto I, verse 2, shakhe taile tatha mamse vaidye jyotisike drije 
yatrayanm pathi nidrayam mahach-chhabdo na diyate) the word maha 
may not ordinarily be used with the words meaning ‘branch’, ‘oil’, 
‘flesh ’, ‘ physician,’ ‘ astrologer’, ‘ brahman’, ‘journey’, ‘path’ and 
‘sleep’, because in composition with these words, it forms technical 
or proper names; e. g., mahdndmsa is ‘human flesh’, mahdnidra is 
‘death’. The word mahdbrahmana is, in Bengal, a technical term 
for those degraded ( patifa) brahmans who accept the gift of gold ia 
the Shraddba ceremony (hence also called agraddni or4 takers of the 
first gift’), as well as for the so-called bhata brihmans who live from 
hire. Possibly the use, by the Jains, of the term mahdmahana (maha- 
brakmana) for their saints may have occasioned its loss of estimation 
among the Brahmans and Buddhists.—With regard to the impera. 
tive form hana, above quoted from the commentary, it may be noted, 
that though disallowed in standard Sanskrit (with has jai), it is often 
used in tantric works (bralmanic as well as buddhistic) ; e. g., one 
of the mantras ina tantric homa ceremony runs thus: chitpingala 
hana hana daha daha pacha pacha sarcajiidjidpaya scahad; i.e. ‘O 
Chitpingala, kill kill, burn burn, cook cook, O Omniscient, command, 
svaha!’ 

876 Text uppanna-ndna-damsana-dhare, Skr. ufpanna-jiidna-darshanae 
dharah; here uppanna ‘fully formed’ has, according to the comm., 
the emphatic meaning of drarana-ksayena avirbhite, ‘become manifest 
through the cessation of (all) obstruction.” The obstructions referred 
to are the jiidn’dvarana ‘obstruction of knowledge,’ and darshan’ a- 
varana ‘ obstruction of insight,’ the first two of the eight hurtful 
classes of acts (Karma). By jiiana are meant the five kinds of 
knowledge (see note 132), and by darshana the insight or belief in 
the Jain system. See Bhag., pp. 166, 169, 258. The whole epithet 
describes the highest stage of ascetic perfection. The same idea is 
referred to, in § 74, in the phrase tad-éraranijjdnam kammdnaam 
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ture, who is an daArhat,?® a Jina, a Kevalin,®” 


kKhaovasanenam ohi-nine samuppanne, i.e., ‘the avadhi-jidna or super. 
natural sizht was fully formed through the patient endurance of the 
cessation of (all) acts that tend to obstruct it,’ 

76 Text: (7ya-padupannasm-andgaya-jaune, Ske. atita-pratyutpanre 
wanagauta-jidnakuk, ‘The compound contains several irregularities : 
tiy2 stands for atiya (see Bhag., p. 258, E. Miiller, p. 20, in modern 
Hindi only in gotit ‘incomprehensible’) ; paduppanna for packchu- 
panna which occurs as a ‘ various reading.’ ; and °uppanna-m-andgaye 
for “uppannanagaya which also occurs as a various reading (see Bhag., 
p. 409, and note 31, above). In prati, when followed by a vowel, the 
conjunct ¢y should regularly be changed to chch (sce Hem. II, 18, 
14), but sometimes y is elided, and sometimes the conjunct is dis- 
solved into f7ya, in either case @ being changed to @; thus here 
paduppanna, and in § 218 padochchhanna for pratyacachchhanne ; 
again in § 118 padiuchchdreyarva for pratyuchcharayitaryd (also 
Bhag., p. 351), or in § 259 padiydikkhie for pratyakhydyikuhk, so also 
probably here the reading of MS. B padiya-uppanna (for padiyup- 
panna), so also Ov. 123 padiydnanda for pratydnanda, etc. The two 
anomiulous changes of ty are not specifically referred to by Hema- 
chandra; but instances of the elision of y are incidentally noted ; 
thus Hem. LV, 154 pedduhai for pratyithati (apparently with doubling 
of d on account of shortening of #), and IV, 107 padiuggai, a devomi- 
native from prafyag or pratyagra, . 

76 The comm. explains that an Arhat is one who, on account of 
_ his worth as a saint (arhatra), is the recipient of the homage ( piija) 
implied in the mahd-pratiharya or ‘great marvels’, or one for 
whom, on account of his omniscience (servajiiatra), there exists no 
mystery (rakas). The former explanation derives the word from the 


277 The Jina is uniformly explained to be so called on account of 
his having obtained the mastery of his passions.—A Kevalin, lit. ‘he 
who is alone or absolute,’ is said to be one whose knowledge, ete. are 
fully developed or unlimited; or as the comment to Bhag., saya 2, 
uddesa 1, (Cale. print, p. 155a) says: ‘be is so called asuhayajna- 
natvdd, i. e., ‘on account of his unconditioned or absolute knowledge ’. 
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who knows all and sees all, who is rapturously gazed 


Skr. root arh, ‘to be worthy’, and is, of course, the true one. The 
latter makes the word to be a compound a-raksa, ‘having no mystery’. 
Both these traditional interpretations are referred to in the Kalpa- 
sutra, § 121, where Mahavira is said to have become an araha or ‘ saint’ 
as well as an @-raha or a-rahassa-bhagi, ‘omniscient’. The Kalpa- 
druma commentary to that paragraph adds another fanciful derivation, 
based on the alternative form arihd, viz., ari-ha or ‘killer of the 
enemies’ (ari-ghidtaka), the enemies being the rida or passions. 
This derivation would make the word ariha a synonym of jina. All 
three explanations are also given by Hemachandra, in bis commentary 
to verse £ of his Abhidhina Chintimani (see Boltlingk’s ed., p. 291, 
where “atishaydt surendradi® should be read for °utishaydn suren- 
dradi°). The Buddhists give similar explanations of the terms. The 
Nepalese work Bhadrakalpdcaddna (chapt. on Sabhikdvaddua) says: 
yo griham tyaktea aklisto vishuddho rijitendriyah sarvesidin hitdrtham 
tapash charati, so arhan parikirtitah, i.e., ‘who, having left bis house, 
sinless, holy, and with passions subdued, pursues asceticism for the 
benefit of all, he is well known to be an Arhat’. Similarly, in a 
Ceylonese work, called Duddhaada Hilla or ‘the Faith of Buddha’, 
it is said : araham rdya-yada dvesa-yada moha-yada yan kelesun Keren 
durdruheyinda, i. e., ‘an Arhat is one who bas put away these sins, 
viz., anger, hatred, lust.’ The mahkd-prdtiharya, mentioned in the 
comm. as the cause of the piij@ given toan Arhat, are, as the com- 
mentary to the fourth verse of the ALhidhana Chintémani shows, iden. 
tical with the well-known thirty-four atishaya or ‘excellencies’ (see 
note 278). According to another, and apparently later, view, however, 
the number of mahd-pratiharya is limited toeight. Thus the printed 
copy of the commentary to § 187 (Calcutta print, p. 169) reads asfa- 
mahdpratiharya-ripa-pitj@ or ‘the reverence implied in the eight 
great marvels.’ Similarly the Kalpadruma by Liksmivallabha, a 
late commentary on the Kalpasiitra, explains (to Kap. § 121) araha 
by asfa-mahdpratiharya-yuktah or ‘furnished with the eight great 
marvels.’ A modern Jain work, in the Hindi Janguage, called the 
Jina-tattv’adarsha, also names only ‘cight great marvels,’ and says 

ashoka-criks’adi asta mahapratiharya sarca Jaina-logé mé prasiddhe 
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at, adored and worshipped by the (inhabilunts of) the three 


haf, 1. e., ‘the eight great marvels, comprising the Ashoka tree ete., 
are well-known to all Jains.’ It would appear from this statement, 
that by the ‘eight great marvels’ are understood those eight of the 
thirty-four a¢ishaya which are usually numbered 24 to 31 (Abhidhapa 
Chiintamani, verses G2, 63), and which are the following: 1, that the 
Jina is always shaded by an Ashoka tree; 2, that thorns turn down 
their points before him; 3, that the trees bow to him; 4, that the 
sound of kettle drums is heard throughout the world; 5, that a 
favourable wind blows; 6, that birds fly on his right hand (a good 
omen) ; 7, that scented rain falls; 8, that a shower of many-coloured 
(according to others, five-coloured) flowers descends from the sky. 
It is not clear, however, why these eight phenomena should be singled 
out as “great marvels ” from among the thirty-four atishaya all of 
which are supernatural. Moreover the classification of the marks of 
a Jina, as given in the Jina-tattvadarsha, is not quite consistent. 
According to it, the Arhat or Jina is recognisable by the presence 
of twelve guna or ‘good qualities’ and the absence of eighteen 
diisana or ‘bad qualities.” The twelve good qualities consist of the 
four mildtishaya or ‘fundamental excellencies’ and the eight makd- 
pratiharya or ‘great marvels.’ The four fundamental excellencies, 
again, are divided into the jiidn’dtishaya or ‘excellencies of knows 
ledge,’ the rdgeatishaya or ‘excellencies of speech,’ the apéy’dpae 
gawitishaya or ‘the excellencies of warding off danger,’ and the 
pia tishaya or ‘the excellencies of homage.’ The excelleucies of 
knowledge consist of the kevala-jicdna or ‘absolute knowledge’ and 
the kevala-darshana or ‘absolute insight,’ by means of which the Jina 
is cognizant of everything, general or particular, that is in the act of 
arising, passing away or subsisting, whether in the present or the 
future. The excellencies of speech comprise thirty-five items, such 
as samskdravattca or ‘purity,’ auddttya or ‘high-pitch,’ agrdmya- 
tva or ‘refinement’ (comm. ‘not as rustics’), megha-gambhira- 
ghosatva or ‘loud sound like that of thunder,’ ete. The excellencies of 
warding off danger and of homage comprise together thirty-four 
items. The latter are the well-known thirty-four atiskaya, usually 
ascribed to the Jina, and enumerated, e. g., in the Abhidbina Chinta- 
17 
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worlds,*3 who, for the world of the good devas, men and 
asuras,””? is an object of worship, praise, honour, respect 


mani, vv. 57—G64. The excellencies of homage are said to be 80 
called, because, on account of them, the Jina receives the homage of 
the three worlds. This classification is not quite intelligible; for the 
twelve guna are said to consist of the four mil’dtishaya and the 
eight mahdpratiharya ; while afterwards the latter are themselves 
classed in one of the sub-divisions (the pr j@tishaya) of the former. 
Heinachandra’s classification is different. THe only meutions thirty- 
four pij@tishaya or excellencies of homage’ (Abhidhina Chinta- 
mani, vv. 57—G4), and thirty-five cdg-guna or ‘good qualitics of 
speech’ (ib, vv. 65—71); besides eighteen dosa or ‘bad qualities” 
(ib., vv. 72, 73). 

278 Text Crahiya®, Skr. rahita, is explained by the tomm. to mean 
that ‘he is beheld by the three worlds with a fixed gaze of intense 
curiosity and profound happiness, and with a mind deeply agitated 
by the sight of the complete assemblage in him of the excellencies 
constituting his majesty.” By the ‘exeellencies’ are meant the 
thirty-four atishaya, for an enuincration of which see Hemachandra’s 
Abhidhina Chintimani, v. 57—6!, Wilson’s Essays (in Asiatic 
Researches, vol. XVII), pp. 2£9, 250, Bhag. pp. 307, 314. See also 
note 276. 

319 Text sa-dera-manuy'dsurassa, Skr. sa-deva-manuy’ 
is the almost uniform spelling of all MSS. here, as well as in 
the Kalpasiatra ($§ 113,121, 143), and elsewhere. The MS. G alone 


dsurasya, This 


reads sad-dera®, ‘The comm. explains the phrase as a bthurrthicom. — 


pound, thus: sa-dera-manuydsurd yasmin sa sa-deraemanuy' dsurah, 
i. e., ‘the world in which there are asura together with men and 
deva, that is called the sa-deva? world’; and it adds that this phrase 
is but a detailed specification of the preceding expression ftelokka, 
Skr. trailolya, ‘inhabitants of the three worlds.’ A slightly different 
explanation, as a karmadharaya compound, is given of the same 
phrase by the Kalpadruma comm. to Kap. § 121; viz:, derath manujaih 
asuraih saha fasya sarvalokasya parydywn, i.e, ‘the circle of the 
whole world, with its asura, men and deva’, (= deva-manuj’dsura- 
suhitasya lokusya), The reading of MS. G, sad-deva°, would mean: 
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and service, as being something excellent, auspicious, divine 
and sacred,? who is furnished with a wealth of meri- 
torious works ;73! him? thou shouldst praise and (as above, 
§ 9, down to) wait upon and hospitably invite to a standing 
provision®® of stool, plank and bedding.”? This he said to 
him for a second and a third time ; and having done so, he 
returned to the place whence he had come, 

188. Then to that Saddilaputta, the servant of the Aji- 
viya, when he was thus spoken to by that deva, there occurred 
the fullowing inward (ete., as in $ 66) reflection: “ My teacher 
and instructor in the Law** is Mankhaliputta; he must be 


‘the world in which there are good deva, men and asura.’ This 
would present a rather uncommon use of the tern sat,as applied to 
class names. The whole of this phrase, as the comm. explains, is but a 
detailed specification of the preceding one. The three worlds are 
those of the deva, men, and asura. 

280 For ‘sacred’ the original has chciya, lit. the sacred shrine of 
the Jains, see note 4. | 

#31 ‘lhe word tachcha is uniformly identified, in the commentaries, 
with Skr. tathya, so also by Hem. II, 21, who accounts for its 
anomalous form by its being an ‘ancient’ (drsha) one. In Pali, 
however, tuthya is corr2ctly rerresented by fachchha (see Childer’s 
Dictionary). The Prakrit fachcha would more correctly represent 
Skr. fattcva (see Hem. II, 15). 

282 Text tam nam; most MSS. read fe nam, which may be taken 
either as one word fenam ‘therefore,’ or as two words, te being the 
accusative plural (ajestatis), referable to the mahimihana, But 
the reading fam nam better agrees with the usual style, fam being — 
the accusative singular (as in § 188, tam aham randissani), though 
it might also be taken as a conjunction, ‘ therefore,’ asin § 53, tam 
gachchha nam. : 

88 Text pidihdriyenam, Skr. pratihdrikenam, a Jain technical 
term, meaning ‘ what is always kept ready for the use of some one’; 
see Ov. Index subd voce, 

#88 Text dhammayarie dhammovaesae, Skr. dharmacharyah dharmo- 
padeshakuh, mentioned in Hemachandra’s Abhidbana Chintamani, 
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the great Mahana, who possesses fully formed knowledge 
and insight, and (as above, § 187, down to) who is endowed 
with a wealth of meritorious works; he will quickly come 
here to-morrow; then I will praise him and (as above, § 9, 
down to) wait on him and hospitably invite him to a stand- 
ing provision ” (and so forth, as above, § 187). 

189. Then on the morrow (as above, §66, down to) after 
sunrise, the Samana, the blessed Mahavira, (as above, $9, 
down to) arrived on a visit; and a company of people went 
out and (as above, $9, down to) stood waiting on him. 

190. Then that Saddilaputta, the servant of the Ajiviya, 
having been informed of this news, reflected thus: “ Truly 
the Samana, the blessed Mahivira, (as above, § 2, down to) 
is staying here on a visit ; so I will go, and praise the Sama- 
na, the blessed Mahiivira, and (as above, $9, down to) wait 
on him.” Having thus reflected, he bathed (as above, § 10, 
down to), performed precautionary rites, put on a clean state 
dress, adorned his person with a small number of costly 
jewels ; and then, surrounded by a dense circle of attendant 
people, he came out of his house. Having done s0, he walked 
right through the midst of the town of Polisapura, and 
then proceeded to where the Samana, the blessed Mahivira, 
was staying in the garden Sahassambavana. Having arrived 
there, he solemnly circumambulated him three times from 
the left to the right; and having done so, he praised and 
worshipped him, and (as above, $ 10, down to) stood waiting 
on him. 

191. Then the Samana, the blessed Mahiivira, expounded 
the Law to Saddilaputta, the servant of the Ajiviya, and to 
that right great company, which had come out to hear him, 
(as above, § 117, down to where t¢ 1s saud that) the sermon was 
finished. 


verses 77, 78, as synonyms of guru, ‘a religious preceptor ; 
dharmacharya it has anuyogukrid-achdarya. 


only for 
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192. Then the Samana, the blessed Mahiivira, ad- 
dressing™*® Saddilaputta, the servant of the Ajiviya, spoke 
to him thus: “ Surely, Saddilaputta, yesterday at the time 
of the midday hour, faving gone to where the little grove of | 
Asoga trees is, thou wast living (and so forth, as in § 185). 
Then there appeared a certain deva before thee. Then that 
deva, standing in mid-air, spoke thus: ‘* O ho, Saddila- 
putta,” ”’ (here everything isto be related exactly as before, 
&$ 187, 188, down to where it is saul) “1 shall wait on 
him”, Surely, Saddalaputta, this account is correct ? ” 

Sadddlaputta replied: “ Yes, it is.” 

Mahdvira continued: “ Truly, Saddilaputta, this was not 
said by that deva with reference to Gosila Mankhaliputta.” 

193. Then to that Saddilaputta, the servant of the 
Ajiviya, on being thus spoken to by the Samaga, the blessed 
Mahavira, there occurred the following inward (etc., as in 
§ 66) refection : “ This Samana, the blessed Mahivira, is the 
great Mihana who possesses fully formed knowledge and 
insight, and (as above, § 187, down to) who is furnished with 
a wealth of meritorious works. Truly, therefore, it is 
better for me, having praised and worshipped the Samaga, 
the blessed Mahivira, to hospitably invite him to a stand- 
ing provision of stool, plank and bedding.” Having thus 
reflected, he instantly rose up,** and then praised and wor- 
shipped the Samana, the blessed Mahivira ; and having done 


#85 Lit., saying: “ O Saddalaputta.” See note 105. 

236 Text utthde ufthei, Skr. utthdya utthistati. The first word is 
usually explained as an instrumental of the feminine noun wlthd 
‘rising’ (Bhag., pp. 319, 435, Nay. Index, sub coce), on the author. 
ity of the native commentators. Thus the comm. to Nay. § 7, says: 
ulthanam uttha tirddhavartanam tayd utthayé utthistati, 1. ¢., 6 uttha, 
a synonym of s¢éhanam, means rising up and through this rising up 
he arose.? With due deference to this authority, I would suggest, 
that as there is no Sanskrit feminine noun uftha, while there is a 
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so, he spoke to him thus: “ Truly, Reverend Sir, I possess, 
outside the town of Polisapura, five hundred potter shops. 
There do you live in the enjoyment from mc of a standing 
provision of stool, plank and bedding.” 

194. Then the Samana, the blessed Mahivira, accepted 
that offer of Saddilaputta, the servant of the Ajiviya, and 
lived in the five hundred potter shops of Saddilaputta, the 
servant of the <Ajiviya, in the enjoyment of a standing 
provision of stool, plank and bedding. 

195. Then that Saddalaputta, the servant of the Ajiviya, 
at some time or other, brought out his air-dried potter’s 
ware from within his workshops; and having done so, he 
placed them” in the heat of the sun. 

196. Then the Samana, the blessed Mahivira, spoke thus 
to Saddilaputta, the servant of the Ajiviya: ‘‘ Saddilaputta, 
this potter’s ware,—how is it made?’ 

197. Then that Saddilaputta, the servant of the Ajiviya, 
spoke thus to the Samana, the blessed Mahivira: “ This 
ware, Reverend Sir, at the first is-clay, after that it is kneaded 


Sanskrit masculine noun uffha, synonymous with wfthanam, the 
form ufthde is more likely to be the dative of the mase. utfha, being 
another survival like the dative affhde of aftha (Skr. artha). The 
use of the dative to express the object or purpose is extremely 
common, The phrase literally means: ‘he arose for the purpose of 
arising,’ and is intended to express the instantness of the action. 

887 Text dalayai, Skr. dadati. The readings usually vary between 
dalayat and dalait. The former may be regarded as a Xth class 
formation from the latter. It is certainly not used as a proper 
causal; and the commentaries always render it by the Skr. primary 
verb dadati, (e. g., comm. to Ov. § 20). Of course, Saddilaputta 
himself did not place the ware in the sun, but had it done through 
his workmen, but no more did he himself bring them out of the 
shops. Like nixei, also dalayai is intended to be a primary 
verb. 
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with water,?% and then it is mixed well together with 
ashes and dung ;”” then it is placed?” on the wheel; and finally 
many bowls ard (as abore, § 184, down to) jars of various 
sizes are made.” 

198. Then the Samana, the blessed Mahivira, spoke 
thus to Saddilaputta, the servant of the Ajiviya: “ Sadda- 
laputta, this potter’s ware,—is it made by dint of exertion 
and (as above, $ 166, down to) manly strength; or onthe 
other hand, is it made without exertion and (as abore, § 166, 
down to) manly strength ? ”” 

199. Then that Saddalaputta, the servant of the Ajiviya, 
spoke thus to the Samana, the blessed Mahavira: ‘ Re- 
verend Sir, it is made without exertiun and (as ubore, § 166, 


8 Text nimijjai, Skr. nimiyate, passive of the root ni-mi ; the 
verb is repeatedly noted by Hemachandra, tiz, atmai (or numai) 
for Skr. nyasyati (Hem. IV, 199, sve also IV, 21), and nimiam for 
Skr. sthdpitam (Hem. LV, 258). The latter form is also given in 
Dhanapala’s Namamila, verse 193, as.a synonym of nihiyam (Skr. 
nihitam) or nikkhittam (Skr. niksiptam). It also occurs in the 
Saptashataka, verse 939, gandatthala-nimiam ¢ ditthim ‘the gaze fixed 
on the cheek,’ where the comm. also explains it by Skr. sthapitam., 
The real Skr. equivalents, of course, are mimifam and ximinots (the 
regular Prakrit form of which one would expect to be niminai), 
from the rout aimi, which means ‘ to fix, settle.” The word, therefore, 
here literally means: ‘it is fixed’, ‘it is made firm or tough or teua- 
cious (with water).’ 

239 Text chharcna, karisena, Skr. Ksdrena, kar7seaa, The former 
is explained by the Guj, paraph. to mean rathi, Hindi rakh, ‘ashes,’ 
especially of cowdung. The latter is explained, ibid, to be nanhi 
mig’ai (Hindi mty'nt or méz'ni), the sinall globules of goats’ or 
sheep's dung. In Hindi the word is Xaras or karasi, and is used 
also of the sweepings of dung from a cowshed. 

*0 Some MSS. read drobhijjut or drubhijjt instead of drohijjat 
or druhijjai. On the radical form rubh, see E. Miller's Bestrige, 
p- 83. 
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down to) manly strength; for there is no such thing as 
exertion and (as abore, § 166, down to) manly strength, but 
all things are unalterably fixed.” 

200. Then the Samana, the blessed Mahiivira, spoke 
thus to Sadilaputta, the servant of the Ajiviya: ‘ Saddala- 
putta, if any one of thy men were to steal thy unbaked or 
baked potter’s ware, or scatter it about, or make holes 
in it, or let it drop into pieces, or place it outside unguarded, 
or if he were to indulge in outrageous familiarities with thy 
wife Aggimitté, what punishment wouldst thou inflict on 
that man P”’ 

Saddalaputta replied: “ Reverend Sir, that man I should 
curse or beat or tie up or frighten or threaten or cuff or fine 
or bully, or even before his time deprive him of his life.” 

Mahdvira continued: “ Saddilaputta, truly none of thy 
men can steal thy unbaked or baked potter’s ware or (as 
above, down to) place it outside unguarded, or indulge in 
outrageous familiarities with thy wife Aggimitti; nor 
oughtest thou to curse that man or beat him or (as above, 
down to) even before his time deprive him of his life, if 
at is true that there is no such thing as exertion or (as above, 
§ 166, down to) manly strength, and that all things are 
unalterably fixed. But I maintain, that any one of thy men 
can steal and (as above, down to) place outside unguarded thy 
unbaked, (efc.) potter’s ware, and that thou canst curse that 
man and (as above, down to) deprive him of his life. There- 
fore, what thou sayest, that there is no such thing as exertion 
(as above, § 166, down to) manly strength, and that all 
things are unalterably fixed, that saying of thine is false.”’ 

201. At this point, that Saddilaputta, the servant of the 
Ajiviya, became fully convinced of the truth of what Mahé- 
_vira had said. 

202. Then that Saddilaputta, the servant of the Ajiviya, 
praised and worshipped the Samana, the blessed Mahavira; 
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and having done so, he spoke to him thus: “I desire, 
Reverend Sir, in.your presence to bear the Law.” 

203. Then the Samana, the blessed Mahiivira, ex- 
pounded the Law to Saddilaputta, the servant of the 
Samana, and to that right great company (and so forth, as 
an§ 11). 

204. Then that Saddilaputta, the servant of the Ajiviya, 
having listened and attended to the Law in the presence of 
the Samana. the blessed Mabivira, and being happy and 
pleased (as above, §$ 11, down to) in his heart, took on hime 
self the law of a householder. (Ie did this, like Ananda; 
only that he limited himself to a treasure of one kror measures 
of gold deposited in a safe place, a capital of one kror measures 
of gold put out on interest, a well-stocked estate of the value 
of one kror measures of gold, and one herd consisting of ten 
thousand head of cattle; all this should be related, as tn 
§§ 138-58, down to where it is said that) he praised and 
worshipped the Samana, the blessed Mahivira; and having 
done so, he returned to where the town of Polisapura was. 
Having returned, and walking right through the midst of 
the town of Polisapura, he came to where his wife Aggimitta 
was in his house; and having done so, he spoke thus to his 
wife Agcimitta: “Truly, O beloved of the devas, the Samana, 
the blessed Mahavira (as above, § 9 down to) has arrived ona 


visit; sonow do thou go and praise and (as abore, § 9, down 


to) wait on the Samana, the blessed Mahavira, and in his 
presence take on thyself the twelvefold law of a householder 
which consists of the five lesser vows and the seven discipli- 
nary vows.” : 

905. Then that wife of his, Aggimitti, saying so be 
it,” respectfully accepted that direction of Saddalaputta, 
who was now a servant of the Samana.**! 


2°) Pere ts a distinct instance of two different recensions. Abha- 
yadeva, when writing his commentary (q. ¥-) had a different recen- 
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206. Then that Saddilaputta, the servant of the Samana, 
called his domestic servants; and having done so, he spoke 
to them thus: “ Be quick, O beloved of the devas, and let 
the state vehicle*™ be yoked by skilful men, with a pair 
of excellent young bulls, matching each other in hoofs, tails 
and symmetrically marked horns, adcrned with neck-ropes set 


sion hefore him, which omitted §§ 206 and 207 entirely. Its reading 
must have run thus: § 205, tae nam sa Aggimitta bhariya Sadddla- 
puttassa samanovasayassa “ taha” tti eyam-attham vinaena padisunei, 
2 tta (§ 208) nhiyad gara pdyachchhitta, ete. He was acquainted, 
Lowever, with the recension given in the MSS. on which the present 
text is founded, and which he refers to as being pustakdntare, ‘ in 
another book.’ Similarly his recension omitted thé passage descri- 
bing Mahavira as a maha-dhammakahi in § 218. 

a2 Text dhammiyam jana-pavaram, Skr. dharmikam ydna-prava- 
gam. The word dhammiya occurs, with a similar use, in Ov. § 42, 
where the Skr. comm. explains it by dharmani niyukta. There is no 
exact equivalent in English for the terms dhurma, dharmika, The 
meaning here appears to be that the vehicle was one that was set 
apart for use on occasions of ceremony, such as going to hear the 
Law. It seems, therefore, best expressed by ‘state vehicle’ or ‘ state 
carriage.” 

893 This is, according to the comm., the meaning of the phrase 


lahu-karana-jutta-joiyam, Skr. laghu-karan1-yukta-yojitam. It says — 


the vehicle was ‘caused to be yoked (sambandhita) with harness, 
pole, ete. (yantra-yip’adi) by men who were furnished (yukta) with 
dexterity (daksttva = laghu-karana.)’ The Gujarati paraph., how. 
ever, (here as well as in § 59) refers the phrase lahu-karana-julta, not 
to the stable-servants, but to the vehicle itself in the sense of ‘ fast- 
going.” For it says: shigra chhe reg jeh'’no, eh'vo rath tumhe jot'ro, 
i.e, ‘do you yoke that carriage, the speed of which is fast.’ 
Literally the construction of the whole passage is: ‘do you cause 
to be brought (uvrafthareha) the vehicle (jana-pavaram) which is 
caused to be yoked (Sjotyem) with a pair of oxen (°gona-juranehim) 
and which is well appointed (“lakkhanovaveyam)’, ete. 
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with golden tassels,?"* controlled with a bridle attuched to their 
head-ropes of cotton thread intertwined with gold and pro- 
vided with silver bells,?> and hung with garlands?® made of 
blue lotuses; and having been thus yoked, let it be brought 
here, hung round with a network of golden bells and 


2% This I take to be the meaning of the phrase according to the 
commentary. The Gujarati paraph. wonld seem to make the neck- 
ropes themselves to be made of golden threads. It sivs: ja absinada 
el’ve nimd ratua, tia ne jotra balad ne gale tunahe batho, i.e» 
‘jambiinada are jewels of that name, do you bind ropes (made) of 
these round the necks of the bullucks’. The &eldca are bundles or 
skeins of thread. When coloured with safllower, they form one of 
the usual Indian wedding presents (Grierson, § 1381). Here ap- 
parently tassels are meant, made of thread covered with gold. On 
the joffa or ‘neck-rope,’ see Grierson, § 196. 

295 ‘The auttha or * headrope’? is so called, because it passes through 
the animal's nose. ‘The bridle is attached to it near the nose. See 
Grierson, § 112, and the accompanying plates. The bells are 
usually attached to the neck-rope; they serve to give warning of the 
approach of the vehicle —Ahaty1, Skr. RLhachita ; the MSS. here read 
Khachiya or Ithamehiya ; the usual reading is khachiya (see, e. g., Ov. 
§ 38, Nay. $3 37, 65, 122, Kap. § 59), but the preservation of ch is 
quite irregular, and probably led to the insertion of the anuswara 
in the reading Akkawehiyt, as there isa Skr. word kanchita with a 
similar meaning, ‘The reading Aiiys, which some MSS. give, is 
undoubtedly the only correct one. 

2% Melluehim, Sky. madlyakeblih, ‘with garlands’, The MSS. 
differ greatly in the reading of this word. The reading of MS. G 
malachin, Skr. madlakebhih, i evidently an emendation, made in 
default of understanding the ordinary readings. But the form 
mellaya, though unusual, is formed regularly after the analogy of 
achehhera for Skr. dshelarya, inetta for Skr. matra, ete. Hemae 
chandra gives only the fourm malls for acalya (lem. TT, 79), which 
would seem to shuw that be read wadluchim here and in similar 


places. 
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various kinds of jewels, provided with a suitable, straight, 
excellent, well made and well fixed pole of good wood and 
altogether furnished with an excellent equipment.27 When 
this is done, bring back word to me that my order is carried 
out,’? 2% 

207. Then those domestic servants (as above, § 206, down 
to) brought back word that his order was carried out. 

208. Then that wife of his, Aggimitti, having bathed 
(as above, § 10, down to), performed precautionary rites,*” 


297 Text Slakkhanovareyam, Skr. Slaksanopapetam ; this is the 
reading of the comm. to Bhag., saya IT, uddesa 1 (p. 156¢ in the 
Calcutta print), which explains : upapetam upa-apa.i ity etasya sthane 
nirukti-vashad upapetanm bhavati, i. e., ‘according, to the rules of 
etymology upa with apefam forms wpapetam.’ Weber suggests 
(Bhag., p. 260) tbat it is an irregular form for uparitam. The 
reference, in the expression nirukti-rashat, is probably to the well- 
known verse rarn’dgamo varna-viparyayash cha dvau ch'dparau varna- 
vikara-nashauw dhatos tad-arth’apagamena bodhas tad uchyate pancha- 
vidhamn niruktam, i. e, ‘the derivation of words may be explained 
in five different ways, by the addition of a vowel, the transposition 
of a vowel, the change and loss of a vowel, and the alteration of the 
meaning of a root.’ 

£8 Text eyam dnattiyam pachchappinaha, Skr. etam djiaptikam 
pratyarpayata, Tlecomm. toOr, § 40 (p. 175, Cale. print) explains 
the phrase thus: @iiapttkim ajiitin pratyarpaya, sampadya mama 
nivedaya, i. e., ‘deliver back the order, that is, having carried it out, 
inform me (of the fact of having done so).’ 

298 Text pdyachchhitta. The comm. explains this by Skr. prayash- 
chitta, and this is the usual interpretation of the commentaries. 
Only the commentary to Kup. § 66 (quoted in Jacobi’s edition, p. 108) 
gives as an alternative interpretation the Skr. pada-chhupta, ‘ touched 
with the feet,’ which act is there said to insure protection against 
the effects of the ‘evil eye.” In Bengal there is a belief that 
so long as one touches the earth with one’s fcet, one is safe from 
the evil eye. On the Pr. form chhitta for Skr. chhupta see 
Hem. IV, 258, where it is giver as the equivalent of the Skr. 
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put on a clean state dress,” and adorned her person with a 
small number of costly jewels,* proceeded, surrounded by 


sprista ‘touched.’ Regarding the interpretation by Skr. prdyash- 
chitta, the comm. says that it refers to the application of collyrium 
(masi) to the eyes, and vermilion to the head (the pundra or tilake 
or ‘mark’ of a married woman), and to the putting of curds or rice 
or sandal powder, etc. to the forehead ; and these acts are called so, 
because they are like a prayashchitta or ‘expiation.” As the latter 
is performed to ensure protection against the consequences of sin, so 
the former acts are resorted to to insure protection against evils, such 
as unlucky dreams, etc., or as Laksmi Vallabha’s comment on Kap. 
§ 104 says: righna-nirdrandya, ‘to ward off evils.’—On these and 
similar precautionary rites, especially as used on the occasion of 
marriage, see Grierson’s Bihar Peasant Life, §3 1303—1358. 

2 Text suddhappavesdim. The MSS, vary between this and 
suddhapdvesdim and suddhappavesdin ; but that the first is the 
correct reading, is clearly shown by the explanations of the comm. 
Here Abhayadeva explains it by Skr. shuddhitmd-vaisikdni, t. 65 
(clothes) fit to adorn (reg’drhdni) a purified person.’ In his 
comm. on the Ovavaiya Sutta (§ 17 on p. G1 of the Calcutta print), 
however, Abbayadeva adds an alternative interpretation of the 
phrase ; riz., that it is Skr. shuddha-praveshyani, % €., ‘ (clothes 
which are) clean and fit to be worn on occasion of entering a king’s 
court’ (rija-sabha-pravesh’ochitani). Both interpretations are also 
given in the comm. tc Kap. § 66, quoted in Jacobi’s edition, p. 108. 
On the other hand, the later commentary of Lakami Vallabha, in 
its comment on Kap. § 66, admits only the latter interpretation of 
a ‘clean state dress,’ and in its comment on Kap. § 104, explains 
the word simply by navina, ‘fresh (clothes).” It would appear, 
that the former interpretation was in later times abandonned. This, 
no doubt, was correct. 

81 The Kalpadruma, Laksmi Vallabha’s comm. to the Kalpa 
‘Sitra, explains (ad Kap. § 66) the phrase appa-mah'aggha differently, 
by alpa-maulyani bahu-maulani, i. e., ‘ (jewels) of small value and of 
great value.’ Jacobi, in his translation of Kap. § G6, gives a third 
interpretation : ‘small but costly ornaments.’ 
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a circle of maid-servants, to ascend the state vehicle; and 
having done so, she drove out of the town of Polisapura, 
passing right through the midst of it, and went to where the 
Sahassambavana garden was. Having arrived there, she 
descended from the state vehicle, and then, still surrounded 
by the circle of her maid-servants, she advanced to where 
the Samana, the blessed Mahavira, was staying. Having 
done so, she circumambuluted hia three times and praised 
and worshipped him; and then remaining at a distance, 
not too near nor too far from him, (and so forth, down to) 
joining the palms of her hands in a suppliant manner, she 
stood devoutly? waiting on him. 

209. Then the Samaya, the blessed Mahivira, preached 
the Law to Aggimitti and to that right great com pany (and 
so forth, as in § 11). | | 

210. Then that wife of his, Aggimitti, having listened 
and attended to the Law, in the presence of the Samana, 
the blessed Mahivira, being xow happy and pleased, praised 
and worshipped the Samana, the blessed Mahivira; and 
having done so, she spoke to him thus: “I believe, Reverend 
Sir, the Naiggantha doctrine (as abore, $ 12, down to) it is 
so as you have declared it.% Still though, adinittiny this, 


802 Text thiyé chera, Skr. sthitd eva, lit. ‘being in the very act 
of standing.” MS. G reads thiyd jaca; but from a comparison of 
parallel passages, nothing appears to be omitted to which jdea could 
refer. Cheva is simply intended to emphasize her posture, which 
may be expreszed by the translation ‘ standing devoutly.’ 

£03 The drift of this passage is thus explained in the comm. to 
Bhag., saya IJ, uddesa 1 (p. 1318, in the Calcutta print) : first the 
act of faith is described by various terms; next the contents of the 
faith are also described by various terms. The meaning in outline 
is: ‘I believe (saddahdami, etc.), that it is so (evam eyam, etc.), as 
you say (jah’cyam tubbhe vadaha).’ Or the passage may be taken 
as describing in its first portion the speaker's belief, and in its second 
expressing ber respect for Mabavira. 


4 oto 


ete 


1 


§$ 208-210.) UVASAGADARAQN, 189 


many people of the Ugga and Bhogat* (and other) castes 
have in your presence, O beloved of the devas, (as above, 
§ 12, down to) entered into the monustic state, yet I cannot 


83 Text ugga bhogd, Skr. ugréh bhogeh. This is the commence- 
ment of a standing phrase which contains a long list of castes or 
classes of people. The remainder of it will be found in Ov. §3 23 
and 38, Kap. § 211. Among them are also specially named the 
Niya, oy the kshattriyas of the Jiitri clan, to which Mahavira 
belonged ; see note 8. The comm. to Ov. §§ 23, 35, as well as that 
to Kap. § 211 and Nay. § 127, describes the Ugga as being raksa- 
vamsha-ja, lit., ‘men of the guards’ class.’ The Gujarati paraph. 
to Ov. § 83 calls them ‘ksattriyas’ (gheud ugra-kul na up'na 
ksatriya, i, e., (many kgattriyas born in the Ugra-race ’), and that to 
Ov. § 23 says that they were hofwil-panai thapa hutd, 1. e., Seme- 
ployed in the position of a kot'wal or police oflicer.” The latter 
remark is also made inthe Kalpadiuma commentary on Kap. § 18, 


which says that they were hoffipilitve ‘vasthapitah. The Bhoga are 


described in the same comm. as guru-camsha-ja, lit., ‘men of the gura 
class’, and in the Gujarati paraph. to Ov. § 23 as pijyasthia kart 
thipd, 1 ey, § appointed as objects of worship.” With respect to 
both classes of people all the Skr. commentaries add that they were 
ddi-devena (or ddi-ndthena or adiskrarcaa or dJindthasvamind) avas- 
thipite (or niyukta), t. e. ‘appointed by the Adideva’ (#. e., the Jina 
or Mahavira) in their respective occupations, I can learn nothing 
as to the exact force of this phrase; it seems to indicate, however, 
that they were considered ‘ natural divisions of people’ or hereditary 
classes or castes. I am not quite eatisticd as to the identity of the 
two classes. According to Manu X, 9, 49 the *Ugra’ were a mised 
caste, sprung froma kshatriva father anda siidra mother (so also in 
the Abhidhana Chintamani, v. $96), who lived by catching and 
killing animals living in holes. There isa Raj, at clan (gofra) called 
‘Uga’, still existing in the Mallaini State, on the borders of Marwir 
and Sindh (see the Rajpitdad Guzcteer, p. 273, also Sherring’s 


Hinds Tribes and Castes, vol. III, p. 46). I cannot tind them 


named anywhere else, but [ may add that Iam told by Pandit 
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do the same, and, in your presence, O beloved of the devas, 
submitting to the tonsure, (as above, § 12, down to) enter 
the monastic state. But I will, in your presence, O beloved 
of the devas, take on myself the twelvefold law of a house- 
holder, which consists of the five lesser vows and the seven 
disciplinary vows. May it so please you, O beloved of the 
devas; do not deny me! ” , 

211. Then that wife of his, Aggimitti, in the presence 
of the Samana, the blessed Mahiivira, took on herself the 
twelvefold law of a Siivaga, consisting of the five lesser 
vows and the seven disciplinary vows; and having done so, 
she praised and worshipped the Samana, the blessed Mahi- 
vira; and then she ascended again that state vehicle; and 
having done so, she returned to the place whence she had 
come. 

212. Then the Samana, the blessed Mahivira, at some 
time or other, departed from the Sahassambavana garden 
and the town of Polisapura; and having done go, he abode 
elsewhere in a different country. 

213. Then that Saddilaputta, the servant ef the Samana, 
devoted himself to mastering the discrimination of the living 
and lifeless (and so forth, as in § 64). 


Hara Prasida Shastri, that there is a class of people (mostly agricul- 
turists) in Bengal, commonly called ‘ Aguri’, who claim to be 
Ugra kshatriyas. They fall into two divisions, popularly called 
‘Jana’ and ‘Sat’, of whom the former assume the ‘ janeo’ or sacri- 
ficial thread before marriage, but not the latter. These Sits may be 
those, described in Manu X, 11, 17, (and Abhidhina Chintamani, ». 
S98) as sprung from a kshatriya father and brailmani mother, and 
hence constituting a lower caste. Regarding the Bhoga I have not 
been able to obtain any information, save the solitary notice in 
Sherring (ibidem, vol. II, p. xxiv) of a class of brahmans in the 
Panjiib, called ‘Bhog’. The Jains of theze parts know nothing 
about them. | 
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214. Then that Gosila Mankhaliputta, having been 
informed of this news, reflected thus: “Truly, Saddala- 
putta, having eschewed the tenets of the Ajiviyas, has 
adopted the views of the Nigganthas. So [ will go, and 
having made Saddilaputta, who used to be a servant of the 
Ajiviya, to eschew the views of the Niggantha ascetics, I 
will make him adopt once more the views of the Ajiviyas.” 
Having thus reflected, he proceeded, surrounded by a com- 
pany of his Ajiviyas, to where the place of assembly of the 
Ajiviyas was in the town of Polisapura. Having arrived 
there, he deposited his begging bow],»*® and then proceeded 
with some of his Ajiviyas to where Saddilaputta, the servant 
of the Samana, was staying. 

915. Then that Saddilaputta, the servant of the Samaga, 
observed Gosila Mankhaliputta, as he was approaching ; 
and having done so, he neither honoured** him, nor even 


85 Text bhandaga-nikkhevam karet, Skr. bhandaka-niksepam 
karoti. Gosila professed to be emphatically a ‘mendicant’ or 
djiriya, and possessed absolutely nothing but a begging-bowl. That 
he owned no clothes whatever, may be seen from the story of his 
getting beaten by the women of a village in Magadha on account of 
his nudity. (See Asiatic Researches, vol. XVII, p. 258). 

86 Text ddhai, Skr. ardhayati, The MSS. give this root in three 
different forms, viz. ddha (8. sg. ddhai, part. pres. act. ddhdmdae, 
part. pres. pass. ddhidijjamadne in § 216), or ddha (3. sing. ddhat 
as in MS. A, part. pres. pass. ddhijjamane as in MSS. BDE in § 216), 
or ddhdya (part. pres. act. adhayamane as in MSS. AF). See also 
the various readings in §§ 246, 247. The MSS. of Steinthal’s 
edition of the Nayadhammakahdo appear also to favour both forms 
adha (8. sing. ddhai in § 69) and ddhdya (part. pres. act. adhaya- 
mani in § 69; the part. pass. ddhaijjamanio in § 72 may be referred 
to both radical forms). From the variations of the MSS. it is 
difficult to decide which of the three forms is to be accepted as 
the really correct one, unless indeed all three are equally correct. 
Hemachandra would seem to have considered the form ddka to 
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acknowledged him, but without honouring or acknowledging 
him, he remained sitting silently. 

216. Then that Gosila Mankhaliputta, on being neither 
honoured nor even acknowledged by Saddalaputta, the ser- 
vant of the Samana, began, with the object of obtaining 
the usual provision of a stool, plank and bedding, to tell the 
praises of the Samana, the blessed Mahivira, and spoke 
thus to Saddilaputta, the servant of the Samana: ‘A great 
Mabana, O beloved of the devas, has arrived here.” 

217. Then that Saddilaputta, the servant of the Samana, 
spoke thus to Gosila Mankhaliputta: “Who is that great 
Mabana, O beloved of the devas?” 

218. Then that Gosila Mankhaliputta,spoke thus to 
Saddalaputta, the servant of the Samana: “The Samana, 
the blessed Mahivira, is the great Mahana.” 

Sadddlaputta enquired: “ For what reason, O beloved of 
the devas, do you say that the Samana, the blessed Mahi- 
Vira is a great Mahana P ” 

Goséla replied: ‘Truly, Saddilaputta, the Samina, the 
blessed Mahavira, is a great Mahana, who ‘possesses fully 
formed knowledge and insight, (as above, § 187, down to) 
adored and worshipped by the three worlds, and (as above, 
§ 187, down to) who is furnished with a wealth of meritori- 
ous works. So, for this reason, O beloved of the devas, I say 


be the correct one, for in I, 143 he gives ddhio as the past part. 
pass. From the same rule of his, it is seen that he considered 
the participle ddhio to be a corruption of the Skr. @dritah. His 
identification of the Prak. root ddha with the Skr. root ddri appears 
to have been the traditional one ; for the Skr. comm. to Nay. § 69 ex. 
plains ddhai by Skr. ddriyate. E. Miller (in Beitrage, p. 57) identifies 
it with the Skr. root adradh. Neither identification appears to me 
tenable. I would prefer identifying the Prakrit root ddha (or ddha or 
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that the Samana, the blessed Mahivira, is a great Mahana. 
Yea, beloved of the devas, a great Guardian” has arrived.” 

Saddilaputta enquired: “ Who is that great Guardian, O 
beloved of the devas ? ” 

Gosdla replied: ‘The Samana, the blessed Mahavira, is 
the great Guardian.” 

Sadddlaputta again enquired: ‘‘ For what reason, O be- 
loved of the devas, (as above, down to) the great Guardian ? ” 

Gosdla replied: Truly, O beloved of the devas, the Sa- 
mana, the blessed Mahivira, protects and guards, with his 
staff of the Law, all the numerous living beings that, in 
the wilderness of the world, are straying or perishing, being 
devoured or cut asunder or pierced through or mutilated 
or castrated, and with his own hand brings them to the 
great fold of the Nirvina. It is for this reason, Saddalaputta, 
that I say, that the Samana, the blessed: Mahivira, is 
the great Guardian. Yea, O beloved of the devas, a great 
Guide has arrived.” 

Saddilaputta enquired: “Who, O beloved of the devas, 
is that great Guide? ” 


307 Text gore, Skr. gopah, lit. ‘a cow-keeper’; comm. go-rakgakah 
‘a guardian or keeper of cows’, 

83 The comm. explains that the word ‘devoured ’ refers to animals, 
such as deer, etc., that are devoured by tigers and other wild animals. 
The following words refer to men who are cut asunder with a sword, 
or pierced through with a spear, or deprived of their ears or noses, 
or expelled from their caste or sect. The last word viluppamana 
(Skr. vilupyamana) is, in the comm., explained by wahy'opadhy- 
apaharatak ‘ (mutilated) by the removal of the external marks of dis- 
tinction.’ Tbe word upadhi seems here to be used in the sense of 
upadhi or ‘a distinctive mark.’ The idea of castration seems best 
to suit the context; though the reference might also be to the 
distinctive marks of a sect or caste (such as the sacred thread 
and top-knot of a brahman), the removal of which is equivalent 
to the excommunication of a person froin bis sect or caste. Such 
excommunication is held to be worse than death. 
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Gosdla replied: “ Saddalaputta, the Samana, the blessed 
Mahavira, is the great Guide.” 

Sadddlaputta again enquired: “ For what reason >” 

Gosdla replied: “Truly, O beloved of the devas, the 
Samana, the blessed Mahavira, keeps safely on the path of 
the Law all those numerous living beings, that, in the 
wilderness of the world, are straying or perishing (as above, 
down to) being castrated, and with his own hand brings 
them straight to the great city of the Nirvana. It is for this 
reason, Saddalaputta, that I say that the Samana, the 
blessed Mahavira, is a great Guide. Yea, O beloved of the 
devas, a great Preacher has arrived here.” 

Sadddlaputta enquired: “ Who is that great Preacher, 
O beloved of the devas? ” ; 

Gosdla replied: ‘The Samana, the blessed Mahfvira, is 
the great Preacher.” 

Saddalaputta again enquired: “ For what reason is the 
Samana, the blessed Mahavira, a great Preacher P” 

Gosala replied: ** Truly, O beloved of the devas, the 
Samana, the blessed Mahavira, by means of many theses 
and (as above, § 174, down to) explanations, with his own 
hand delivers from the vast wilderness of the world all those 
numerous living beings that, in this right great world, are 
straying or perishing, because, overwhelmed by the power 
of falsehood and overcast by the dense darkness of the 
eightfold kinds of works,” they have lost the true path and 
got on to a wrong road. It is for this reason, O beloved of 
the devas, that I say that the Samana, the blessed Mahavira, 
isa great Preacher. Yea, O beloved of the devas, a great 
Pilot has arrived here.” 

Saddalaputta enquired: “ Who is that great Pilot, O 
beloved of the devas?” 


$09 On the eight kinds of works see note 274, also Bhag., p. 116. 
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Gosdla replied: “The Samana, the blessed Mahavira, is 
the great Pilot.” 

Sadddlaputta again enquired: * For what reason P ” 

Gosdla replied: “Truly, O beloved of the devas, the 
Samana, the blessed Mahavira, by means of his boat of the 
Law, with his own hands brings straight to the shore of 
the Nirvana all those numerous living beings that, on the 
great sea of tle world, are straying or perishing®” by sink- 
ing or drowning or floating. It is for this reason, O be- 
loved of the devas, that I say that the Samana, the blessed 
Mahivira, is a great Pilot.” | 

219. Then that Saddalaputta, the servant of the Samana, 
spoke thus to Gosila Mankbaliputta: ‘ You, O beloved of 
the devas, that are so clever, so penetrating, so sagacious, 
so well instructed and so full of knowledge, are you able to 
to hold a disputation with my teacher and instructor in the 
Law, the Samana, the blessed Mahavira? ” 


810 The MSS. repeat here, or direct for repetition, the whole of the 
“phrase about “being devoured and castrated," which was said 
ut the beginning of the paragraph with regard to the great Guar- 
dian and Guide. The same is done in the MSS. with regard to 
the great Preacher. It is quite clear, however, from the context, 
that both with regard to the great Preacher and the great Pilot, the 
repetition of the full phrase is out of place. For the expressiun 
khayamdna ‘ being devoured” is said, in the comm., to apply to ani- 
mals, with whom the office of Preacher can hardly be said to have 
any concern. Again, ‘to be devoured, or to be cut asunder, or to 
be castrated,’ cannot well be enumerated among the dangers 
of seafaring from which the ‘ great Pilot’ is to protect the ‘ living 
beings.” The two words nassamdne and vinassamdne, of course, 
are appropriate, and this probably led to the thoughtless addition 
of the remainder of the standing phrase, by careless scribes. 
The structure of the text itself, in fact, shows the true state of 
things: the two words nassamdane and rinassamane are common to 
the description of all four titles of Mahavira (Guardian, Guide, 
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Gosala replied: ‘* No, indeed, I am not.’? ®!! 
Saddalaputta again enquired: ‘‘ For what reason, O beloved 
of the devas, do you say that you are not able to hold a 


disputation with my teacher in the Law, (as above, down to) 
Mahavira ? ”’ 


Gosdla replied: “Saddalaputta, any man, whatsoever his 


name, whether he be in his youth or in full manhood, (and 
so forth, down to) if he is experienced in the subtle 
arts, can prevent a goat or sheep or pig or cock or black 
partridge or grey quail or bush-quail or pigeon or grey 


Preacher, Pilot), but the place of the five words (khajjamdne, to 
viluppamane), used in the description of the two titles Guardian and 
Guide, is taken up, in the description of the other two titles of 
Preacher and Pilot, by two different sets of words consisting of four 
and three words respectively, viz., four (ummagg® to afthavika®) in 
the case of the Preacher, and three (vuddamane to uppiyamane) in 
the case of the Pilot. 

8 Text no ftin'atthe samatthe. This is the reading of MESS. 
ABD; but MSS. EG read no in’atthe samatthe, and MS. F reads no 
ina-m-atthe sama{the. With reference to my note 107, I wish to 
add, that if Hem. III, 85 is really to be taken as enjoining the form 
inam as anom. masc. singular (see E. Miiller, Bettrage, p. 55), the 
rule is probably founded on such readings as that exhibited by MS. 
F. In that case, however, Hemachandra’s rule is based on a mis- 
understanding ; for in the phrase tzam atthe, the consonant m is not 

the nominative inflection of iza, but an euphonic letter (see note 
81). Such a misunderstanding would be somewhat strange on 
Hemachandra’s part, It appears to me, therefore, more probable 
that in III, 85 he intended inam to be the nom. sing. neuter of 
etad; and that, if he wanted to teach any nom. sing. masculine at 
all, it would have been tra, Regarding the main point at issue, the 
reading izam, if the final m of it is to be taken as an inflection, would 
rather favour its interpretation as an instrumental form. I may add, 
that there is no intrinsic improbability of the existence of a nom. 
sing. nage. ina, corresponding to the acc. sing. masc. izam (as in 
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partridge or crow or hawk,** from moving or stirring with 


inam akkheram puchchhe, comm. etad dksepam pristavan, Bhag., 
250); only, excluding the present disputed phrase, there is no 
evidence for it. 

uf Among the birds here mentioned, the karinjala alone presents 
a difficulty. The Skr. comm. only defines it asa paksi-visheso loka- 
prasiddhah, ‘a kind of well-known bird’, The Guj. paraph. iden- 
tifies it with pdrerd ‘a pigeon’. The only reason for this identifi. 


cation would seem to be the fact, that the kavinjala is mentioned - 


immediately after the karaya ‘a pigeon’. But, now-a-days at least, 
there is no difference between a Kubutar (kavraya) and a parevd ; 
these two words are synonymous terms for ‘a pigeon’. In the text, 
however, obviously two different kinds of birds are intended. Sans- 
krit dictionaries identify the kapinjala with the francoline partridge or 
the tittira (M. Williams), or with a species of grouse or the bazele 
hen (Roth). The objection against the former identification is the 
special mention of the ¢iftira in the list; against the latter is the 
fact that India possesses no species of true grouse, (see Jerdon’s 
Birds of India, vol. II, p. 547). In the new edition of the Shabda- 
kalpadruma it is eaid that, according to the Trikandashesa, the 
kavinjala is a kind of partridge (¢:étira-paksi), and that the Bhava- 
prakasha specifies it to be the ‘grey partridge’ (gaura-tittiru) ; on 
the other hand the Raja-nirghanta explains it vaguely as ‘a kind of 
bird’ (paksi-vishesa). It seems clear that the exact identity of the 
kavinjala was no more known; but the weight of opinion inclines to 
making it a kind of partridge, which together with the grouse belongs 
to the family tefraonide. ‘The grey partridge is still called the gor 
titar (or often simply titar ; Jerdon, i6., vol. II, p. 569). Its Telugu 
name is kawunzu (as spelled by Jerdon, tbid.); and this is evidently 
the original of the Prakrit kavinjala (Ia being the well-known pleo- 
nastic suffix), and next, of the Skr. kapinjala, with all its fanciful 
derivations from kapé or pinjala or pingala ‘monkey’. The only 
difficulty attaching to the identification of kavinjala with the grey 
partridge is its position in the list, away from fittira and after kavaya. 
This, however, might be variously accounted for, even if it be 
assumed that its present position is the original one.—The ¢ittira, 
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its hands‘ or feet or hoofs or tail or feathers or horns or tusks 
or hair, wherever he may catch hold of it. In like manner, 
the Samana, the blessed Mahavira, can refute my theories by 
means of many theses, arguments (as above, § 174, down 
to) explanations wherever he gets hold of me. It is for this 
reason, Saddilaputta, that I say that Iam not able to hold 
a disputation with thy teacher in the Law (as above, § 78, 
down to) Mahavira.” | 

220. Then that Saddilaputta, the servant of the Sa- 
mana, spoke thus to Gosila Mankhaliputta: “Since you 
have told, O beloved of the devas, the praises of my teacher 
in the Law (as above, § 73, down to} Mahivira, regarding 
things that are true, real, genuine and actual, therefore I 
now hospitably invite you to a standing provision of stool, 
plank and bedding. But do not think that it is an act of 
duty or of penance.*'* So you may go now into my potter 
shops and live there in the enjoyment of a standing provision 
of stool, plank and bedding.” 

221. Then that Gosila Mankhaliputta, accepted this 
offer of Saddilaputta, the servant of the Samana; and 
having done so, he lived in the potter shops in the enjoy- 
ment of a standing provision of stool, plank and bedding. 


Hindi ¢ifar, is the common francoline or black partridge (Jerdon, ib., 
p. 558). The vaffaya is the Hindi bafer, the common grey quail 
(obturniz communis, Jerdon, ib., p. 586). The l@vaya is the Hindi 
lava, the rock bush-quail ( perdicula astatiea, Jerdon, ib., p. 583), 
properly a kind of dwarf partridge.—The name senaya is very 
variously spelled in the MSS; but I believe the Skr. syena is intend- 
ed, ‘a bawk’. The word is now no more in use. 

tis J. ¢., ‘forefeet’, as the comm. explains. 

816 He means that Gosala is not to think, that his act is an indica- 
tion of a change of mind on his part, and of a return to his old 
allegiance to Gosala, 
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222. Then that Gosila Mankhaliputta, seeing that he 
was not able, in spite of much talking, explaining, per- 
suading and ingratiating, to cause Saddilaputta, the servant 
of the Samana, to depart from, or to swerve from, or to 
transgress against the doctrine of the Niggantha, and being 
now weary, tired and disappointed with his efforts, departed 
frora the town of Polisapura; and having done so, he abode 
elsewhere in a different country. 

223. Then fourteen years passed by, during which that 
Saddalaputta, the servant of the Samana, sanctified himself 
by many exercises in the moral restraints (and so forth, as 
tn § 66) ; and when he was in the middle of the fifteenth 
year, at the time of the midnight hour (us before, $$ 66—69, 
down to where it is said that) in his posaha-house, he lived 
in conformity with the teachings of the Law which he had 


received in the presence of the Samana, the blessed Mahavira, 


224. Then one day in the presence of that Saddilaputta, 
the servant of the Samana, at the time of the midnight 
hour, there appeared a certain deva. 

225. ‘Then that deva, brandishing a large sword of dark 
blue lustre (and so forth, az in § 95), spoke thus to Saddala- 
putta, the servant of the Samana. (Here it should be related, 
how the deva inflicted on him exactly the same persecutions 
as on Chulanipiya ; only that he cut up each of his sons into 
nine lumps of flesh; and so Jorth, as in $$ 129—134, down 
to where tt ts said that) he slew his youngest son; and having 
done so, he bespattered his body with his flesh and his blood. 

226. Then that Saddalaputta, the servant of the Samana, 
showed no fear (as above, § 96, down to} remained engaged 
in the meditation of the Law. 

227. Then that deva, observing that Saddilaputta, the 
servant of the Samana, showed no fear (and so forth, as in 
§ 96), spoke thus for the fourth time to Saddilaputta, the 
servant of the Samana: ‘*O ho, Saddilaputta, thou servant 
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of the Samana, who desirest what no one desires (as before, 

§ 95, down to) if thou doest not interrupt thy practice of the 
virtues, then I shall this day carry forth out of thy house 
that wife of thine, Aggimitti, who is well affected towards 

ie ' the Law, fully conversant with it, and passionately devoted 
coms s¥> to it, and who patiently bears both pleasure and pain; and 


j 
no : 


i ee 7 27 having done so, I shall slay her before thy eyes, and then 


pore ercdeg ., cut her up into nine lumps of flesh, and then boil her in & 
m fo neee cauldron full of a liquid; and having done so, I shall be- 
<"f* ~epatter thy body with her flesh and her blood, so that 
agonized (as above, § 95, down to) thou shalt be deprived of 
thy life.” 

298, Then that Saddilaputta, the servant of the Samana, 
being thus spoken to by that deva, showed no fear (as above, 
§ 96, down to) remained engaged in the meditation of the Law. 
999, Then that deva, for a second and a third time, 
spoke thus to Saddilaputta, the servant of the Samana: 
“© ho, Saddilaputta, thou servant of the Samana,”’ (here 

he spoke exactly as before, in § 227). 
9230. Then to that Saddilaputta, the servant of the 
Samana, being thus spoken to by that deva for the second 
_ and the third time, there occurred the following inward, 


o 


(etc., as in § 66) reflection: (here he bethought himself, 
exactly as Chulanipiya, in § 138) “that he carries forth my 
eldest son, and my second son, and my youngest son (and so 
forth, down to) bespatters my body; and now this wife of 
mine, Aggimitta, who patiently bears both pleasure and pain, 
even her too he wants to carry forth out of my house and 
slay her before my eyes. So then, surely, it is better for 
me to catch that fellow.” Thus reflecting, he rose up. 
(Here everything is to be related exactly as in the case of 
Chulanipiya, in §§ 138—142; only that his wife Aggimitta, 
hearing the uproar, spoke to him; the remainder again is to 
be related as in the case of Chulanipiyaé; only that) he was 
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rehorn as a deva in the Arunabhival!® abode (and eo forth, 
az in $$ &9, 90, 144, down to) he will obtain perfection (ete.) 
in the Great Videlia country. 


315 The MS. readings of this name vary greatly. I have adopted 
that cf MS. G, which is supported by all MSs. (exe. F) in the enu- 
meration of all the different ‘abodes ’in § 277. All the names of the 
‘abodes’ refer, in one way or the other, to the splendour of the 
dawn. Thus we bave 1, aruat (Skr. the same), *the dawn’; 2, 
egrundahbha (Skr. the same), ‘shining hke the dawn’; 3, aruna- 
ppabha (Skr. aruna-prabha), ‘resplendent like the dawn’; 4, arunae 
kanta (Skr. aruna-kdnta), ‘lovely like the dawn’; 5, aruna-sitthe 
(Skr. aruna-shista), ‘ excellent like the dawn’ ; 6, aruna-jyhaya (Skr. 
aruna dhvaja Hem. I, 27), ‘having the dawn for its standard ; 7, 
aruna-Lhiiya (Skr. arunaebhita or aruna-bhitya), ‘being the very 
dawn’; 8, aruna-radin:saya (Skr. arun dratamacka), ‘having the 
dawn for a crest’; 9, aruna-gava (Skr. the same), being like the 
ravs of the dawn’; 10, aruna-kilu (Skr. the same), ‘being like the 
light of the dawn.” The reading of MS. D arun’achehae would also 
yield a good sense, as it represents Skr. arun’drehukah, ‘ radiant like 
the dawn’ (from archa); so would also that of MS. B aruna-bhe 
(=kr. the same), ‘being like the dawn,’ and also that of MS. A in 
the Berlin Catalogue (ed. Weber, p. 488) arunuchchue (Skr. arun’s 
dchyutah), Cimperishable like the down.” Of the reading of MSS, 
AF aruna-chite (repeated by F in § 277) Lean make nothing satis. 
factory. I may add that the reading erundlhe of all MSS. in § 62 
and of MSS. FG in § $9 in clearly an error, being inconsistent with 
the whole scheme of the names. Accordingly I have altered it to 
arune. The reading arunc-siddhe of E in §162, though it would 
give a good sense, ‘ perfect like the dawn,’ is negatived by the com- 
mentary to § 277. 


(Here the usual Conclusion is to be inserted.) 


End of the Seventh Lecture of the Seventh Avga, 
called the Uviisagadasio, 
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KIGHTH LECTURE. 


(Here the usual Tntroluction to the Eighth Lecture 
is to be inserted.) 


231. Truly, Jambi, at that time and at that period there 
was the city of Riyagiha, the cheiya Guaasila, and the king 
Seniya. 

232, There, in Rivagiha, lived a householder, called Ma- 
hisayaga, who was prosperous and (h2ie the rest of his epith-ts 
to be given as in the case of Ananda, in $$ 3, 4, except that) he 
possessed a treasure of eight kror kimsa*® of gold deposited 


816 Text sa-kamsd@o, Skr. sa-ldmsych, ‘measured by kamsva.’ 
The kdmsya or kamesa is a drinking vessel of brass, used as a m-- 
sure. According to the statement, in § 235, it held two drvaz. Tire 
drona is usually said to contain four ddhaka; but there was also 
another dronsa of two @/% ku and a third of one ddhala, According 
to the Bhava Prakisha (and the Medini Kosha; sce the Shabila 
Kalpadruma, new ed., s. v. kamsa) the kamsa is equal to one idhaka; 
for both are there said to be equal to Of pala (for 1 ddhzka = 4 
prastha = 8 shardra = OF pala = 1 kamza), But according to 
the Charaka, the kamsa holds 8 prastha (sce ibid., 8. v. ddhaka), 
that is, 2 ddhaka. It follows that the drona, referred to in § 235, 
is the smallest of the three kinds, namely that which is equal to one 
adhaka. The ddhaka is variously said to contain “about 750 of 
our cubic inches” (sce Bate’s Hindi Dictionary, s. v.), or 432, or 
299, or 91 cubic inches (sce Colebrooke’s Essays, Vol. I, pp. 534£— 
533). From the statement in § 235, it would appear that the gold 
Was measured nut so much by weight, as by the quantity whici a 
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in a safe place, a capital of eight kror kamsa of gold put out 
on interest, a well-stocked estate of the value of eight kror 
kamsa of gold, and eight herds, each herd consisting of ten 
thousand head of cattle. 

233. That Mahisayaga had thirteen wives, among whom 
Revai was the chief, and who were perfect in every way 
(and so forth, down to) beautiful. 

234. This Revai, the wife of that Mahisayaga, possessed 
ancestral property consisting of eight kror measures of gold and 
eight herds, each herd containing ten thonsand head of cattle. 
The remaining twelve wives possessed each only one kror 
measures Of gold and one herd, containing ten thousand 
head of cattle. 

235. At that time and at that period the Lord arrived 
unr a@ visit, and a company of people went out to hear hin. 
(Here it 18 to be related, as in $$ 10—58, how, like Ananda, 
Mahisayaga also went out, and how similarly he took on him- 
self the law of a householder, only that in his renunciations 
he specified eight kror kamsa of gold and eight herds, and 
that, with the exception of his thirteen wives of whom 
Revai was chief, he renounced all other sexual intercourse. 
All the rest is to be repeated exactly as before. In addition 
he pronounced the following vow:) ‘“ Jenceforth it shall be 
i rule with me, every day to traffic with no more than one 
brass vessel!” holding two drona of gold. 


kamsa vessel would hold ; see note 22, On the identity of the kamsa 
and kdmsya, sce the Shishvata Kosha, rv. 144 (ed. Zacharine) : syat 
Kamsas tatjasadravye panapatre cha kamsya-vat, i. e., ‘ kamsa, equally 
with kamsya, denotes a bright mctal as well as a drinking vessel.’ 
The ‘ bright metal ’ is defined in the Shabda Kalpadruma as tamra- 
vanga-mishrita-dhatu-vishesah, 1. ¢., an amalgam of copper and tin, 
1. @., brass. 

37 Text kamsa-pdie, Skr. kameya-patryd, ‘with a kamsya or brass 
vessel,’ i. c., the vessel forming the kaspsa measure; see note 316. 
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236. Thus that Mahisayaga, having became a servant of 
the Samana, now devoted himself to mastering the descrimina- 
tion of the living and lifeless (and so forth, as Jefore, § 58). 

237. Then the Samana, the blessed Mahivira, abode 
elsewhere in a different country. 

238. Then while that Lady® Revai, at some time or other, 
at the time of the midnight hour, was kept awake by 
thoughts on her household affairs, there occurred to her the 
following inward (etc., as in § 66) reflection : “Surely it is 
owing®® to these twelve co-wives of mine, that I am un- 


Text be-doniyde, Skr. dvat-dronikaya, ‘ containing two droya.’ Simi- 
lar formations are beindiya, behiya (Bhag., p. 425). The alternative 
reading do-doniyde would correspond to such forms as do-mdsiyam, 
‘two monthly ’ (Bhag., p. 425). ° 

818 Revai is throughout called a gdahdvaint (Skr. griha-patni), 
except once in § 234 where she is called simply bhdriya ‘ wife.’ 
All the other women, mentioned in the several chapters of the 
Uvasagadasiio, are simply called the bhdriyd or ‘ wives’ of their 
respective husbands; thus Sivananda, the bhariyi of Ananda, 
§ 58, 59, 60; Dhanni, the bhiriya of Surideva §§ 152, 153; 
Aggimitté, the bbariyaé of Saddilaputta, §§ 204, 205, 211, ete. 
The reason of making a distinction in the case of Revai appears 
to be, that in § 234 she is expressly stated to be a wealthy 
woman. Her wealth is stated to be equal to that of her husband, 
and is described as ‘ancestral.’ She was, therefore, come of an old 
landed family, and belonged to the land owning class. The term 
gahdvaini, in her case, therefore, is clearly not only intended to 
describe her as ‘the wife of a land owner,’ (which description 
would be equally applicable to nearly all the other women of the 
book), but as ‘a lady of the land owning class.’ It would be 
translated by ‘landed proprietress,’ corresponding to gdhdvai ‘a 
landed proprietor’ or ‘land owner.’ I have adopted ‘ Lady’ as a 
shorter and more convenient term. 

819 Lit. ‘through the obstacle of these twelve co-wives I am 
unable.’ etc. 
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ible to keep enjoying thoroughly the usual connubial 
pleasures with Mahiisayaga, the servant of the Samana; so 
it is better for to me deprive all these twelve co-wives of mine 
of their life, either by means of fire or by means of some 
weapon, or by means of poisen, and after having appropri- 
ated as my own their several kror of gold and their several 
herds, to live in thorough enjoyment (and so forth, as above) 
with Mahisayaga, the servant of the Samana.” Thus she 
reflected ; and having done so, she kept watching her oppor- 
tunities when those twelve co-wives of hers were sparingly 
attended or left entirely by themselves.**! 

239. Then that Lady Revai, at some time or other, having 
observed her opportunity with those twelve co-wives of hers, 
dispatched®®? six of them by means of a weapon; and six 


80 Text samchdei, Skr. santydjayati. The commentaries always 
explain it by Skr. shaknoti. This, however, docs not give the 
phonetic equivalent, but mercly explains the meaning of the word. 
The same word, in its simple form chae? (for chaci, metri causa) 
occurs in Ov. § 183. The real derivation is suggested by Hema- 
echandra (in IV, 86), who gives chayai with the same meaning, 
and places it with the synonymous words ftarai, tirai, pdrat, and 
suggests the Skr. tyajutt as its equivalent. This is correct. The 
words ftarai, tirai, parai, either in the primary or in the causal 
form, mean originally ‘ to pass over,’ hence ‘to complete’ or ‘to 
accomplish,’ and hence ‘to be able;’ for if one accomplishes a 
thing, he is able to do it. Similarly chayait (Skr. tyajati) and 
chact (Skr. tydjayati), the primary and causal forms, mean origin- 
ally to pass by,’ ‘to quit,’ hence ‘to complete’ or ‘to accom- 
plish,’ and hence ‘to be able.’ Accordingly Pr. samchdci is the 
Skr. santydjayatt. 

81 Lit. ‘kept watching the times and the openings and the 
lonelinesses of the co-wives.’ See the commentary, which explains 
chhiddant by virala-parivaratedni, lit. ‘state of the suite having 
interstices.’ 


822 Text uddavci, Skr. uddravayatt. This is a rare word, which 
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others she dispatched by means of poison; and having done 
so, she took into her own possession the several kror of 
gold and the several herds of those twelve co-wives of hers; 
and then she lived in thorough enjoyment of the weal connu- 
bial pleasures with Mahisayaga, the servant of the Samana. 

240. Then that Lady Revai, being greedy after meat, 
infatuated with the desire for meat (and so forth, down to) 
solely intent upon meat, used to indulge in the consumption 
(etce.) of juices, liquors and spirits of various kinds,®*® to- 


does not seem to occur in Sauskrit. It occurs again in § 242, 
where the comm. explains it by vinashayata ‘destroy,’ ‘ kill.’ 
Here the word clearly bears the same meaning of ‘killing.’ The 
substantive xddavana occurs in Ov. § 30II', where the Skr. 
comm. gives two alternative explainations of the compound «dida- 
ranakare. It means either marandntika-vedand-kari ‘torturing to 
death,’ or dhanaharan’a@ly-upadrava-lari ‘ injuring by seizure of pro- 
perty.’ It seems clear from this, that the word is a denominative 
formation from the substantive uddrava (from the root ud-dru), 
asynonym of upadrava. This is confirmed by the var. lect. of MSS. 
DEG in § 242, which have uvzddaveha instead of widareha, i. e., 
Skr. upadravayata for uddrarayata. The derivation from a root 
ud-du (sce Ov., Index, 8. v. widdarana) is not tenable, for though the 
meaning ‘to burn up,’ ij. e., ‘ to distress to death ’ might suit the 
word in Ov. § 30, it would not well suit the word in § 242, where 
it is applied to the slaughter of cattle; nor would the derivation 
from root uddu suit the alternative meaning given by the comm. 
to Ov. § 301I’. On the other hand, both meanings of ‘ killing ’ and 
‘plundering’ are casily deducible from the root tuddru ‘to ran 
away.’ The English word ‘to dispatch’ is similarly used to mean 
‘to kill.’ The compound denominative verb addravaya has not 
been met with in Sanskrit, but the corresponding simple verb does 
occur in the prikriticed form daraya (for draray2) ‘ to remove.’ 

8°8 The original has six different terms, of a more or less gene- 
ral import. Sura is explained by the comm. as ‘that which 
is extracted from what is crushed by wood’; it would apply 
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gether with many kinds of viands consisting of roasted or 
fried or baked meat. 

241. Then, in the town of Riyagiha, at some time or 
other, a proclamation was made, forbidding all slaughter- 
ing™* of animals. 

242. Then that Lady Revai, being greedy after meat, 
infatuated with the desire for meat (etc., as in § 239), called 
her family retainers ; rnd having done so, she spoke to them 
thus: “Do you, beloved of the devas, kill every morning 
two young bulls out of the herds belonging to my ancestral 
property, and having done so, bring them to me.” 

243. Then those family retainers, saying “be it so,’’ 
respectfully accepted that order of the Lady Revai; and 
having done so, they every morning killed two young bulls 


to wine or cider or any juice, extracted by pressure. Prasanné@ is 
simply said to be a kind of surd. Muhu (Skr. madhu) is said to 
be ksaudra, ‘a preparation of honey.’ aja (Skr. madya) is said 
to be ‘prepared from molasses and (the flowers of) the Dhataki 
plant’ (Wood/fordia floribunda or Grislea tomentosa, see Watt's 
Economie Prolucts of India, Part V, p. 297). Sidhu (Skr. shidhu) 
is said to be a kind of the same majja; and soisalso meraga said 
to be a kind of majja. The comm. identifies the latter with Skr. 
meraka, which appears to be intended for maireyaka. Bohtlingk’s 
Skr. Dictionary gives for meraka only the meaning of ‘a seat 
padded with the bark of trees.’ 
824 Text amd-ghde, explained in the comm. by Skr. amdri, lit. {./.4, 4 
‘not-slaughter,’ ‘ prohibition of slaughter.’ I explain the expres-.. ,,7/, vat, 
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1 > @-md = a-mana or a-pramana, ‘ havi | 
sion as two separate words: a p na, ‘ having sudthin Gade: 


no permission,’ and ghde ‘slaughter’. The whole would thus ,.,,n-fe 4 
mean ‘slaughter has no authority,’ ‘slaughter is not permitted,’ .,7 ) 

and give the actual words of the proclamation. The word amd, 

in the sense of ‘no authority’ or ‘having no authority’ occurs in 

the last verse of the Jaiminiya-nyaya-miali-vistara (I, 3, 10, where 

read no ’md@). The vernacular paraph. adds that the proclamation 

was made by order of king Seniya, 


al 
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from the herds belonging to the ancestral property of that 
Lady Revai, and brought them to her. 

244. Then that Lady Revai used to indulge in the con- 
sumption of juices (etc., as before, § 240) together with the 
viands made of the roasted (etc., as in § 240) meat of those 
bulls. 

245. Thus fourteen years passed by, during which that 
Mahisayaga, the servant of the Samana, sanctified himself 
by exercises in the moral restraints (and so forth, as in § 63). 
(Here it is to be related, as in $§ 66—69, how he likewise 
placed his eldest son in charge of his household, down to where 
it is said that) in his posaha-house he lived in conformity with 
the teaching of the Law. 

246. Then that Lady Revai, in a state of intoxication, 
with reeling steps and dishevelled hair, and entirely divested 
of her upper garment, came to where Mahisayaga, the servant 
of the Samana, was in his posaha-house; and having done so, 
while exhibiting, according to the manner of women, all 
sorts of amorous wiles calculated to excite the passion of 
love, she thus spoke to him: “Q ho, Mahisayaga, thou 
servant of the Samana, who longest after truth, righteous- 
ness, heaven and salvation, and hankerest after them, and 
thirstest after them, what is to thee, O beloved of the devas, 
the use of truth or righteousness or heaven or salvation, if 
thou wilt not indulge®® in thorough enjoyment of connubial 
pleasures with me?” 


835 In illustration of Revai’s sentiments, the commentary here 
quotes three verses, one in Prakrit and tWo in Sanskrit. I have 
not been able to identify any of them, and they would rather seem 
to be popularly current verses (text bhananti) of no known author. 
Their scansion, too, shows irregularities, such as are found in 
popular verses. The meaning of the Prakrit verse is: ‘if there 
were no women with the charming red colour, then surely libera- 
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247. Then that Mahasayaga, the servant of the Samana, 
neither regarded nor noticed the invitation of that Lady 
Revai, but without paying any regard or taking any notice, he 
continued silently in the meditation of the Law. 

248. Then that Lady Revai spoke thus for a second and 
a third time to Mahisayaga, the servant of the Samana: 
“QO ho,” and so forth. (Here she said the same as before, 
and he also in the same way) without paying any regard or 
taking any notice continued in the meditation of the Law. 

249, Then that Lady Revai finding that Mahisayaga, the 
servant of the Samana, paid no regard to her nor took any 
notice of her, returned to the place whence she had come. 

250. Then that Mahisayaga, the servant of the Samana, 
engaged in conforming himself to the first standard of an 
uvisaga, He practised the first standard according to the 
sacred writings (as above, §§ 70, 71, down to) the eleventh 
standard. 

251. Then that Mahisayaga, the servant of the Samana, 
through these ascetic exercises lofty (as above, § 72, down to) 
become emaciated and reduced to a sceleton. 


tion (or salvation) would be threefold bondage; it would not be 
(real) liberation.’ The reference is to the custom of Indian women 
of marking the parting of the hair (simanta) with red colour. The 
Sanskrit verses mean: 1, ‘I say truly, I say well, I say really, 
again and again; in this unreal world, the only thing real is a 
beautiful (lit. deer-eyed) woman ;’ 2, ‘a young woman of twice eight 
years, and a man of twenty-five and above,—their constant love is 
heaven; thus it is laid down.’ The use of the singular (tumam 
vitharasi, Skr. tvam vilurasi), in an address of the wife to her hus- 
band, is unusual. Perhaps this circumstance accounts for the many 
various readings. The singular may have been put in the mouth of 
Revai in conformity with her intoxicated condition, which made 
her forget herself and put aside the usual rales of propriety. 
Tubbham, of course, is also singular; see notes 244, 262. 
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252. Then while that Mahisayaga, the servant of the 
Samana, at some time or other, at the time of the midnight 
hour, was keeping religious vigils, there occurred to him the 
following inward (etc., as in § 66) reflection: ‘“ Truly, 
through these ascetic exercises, lofty’ (and so forth; here 
everything is to be repeated as in the case of Ananda, § 73, 
down to where it is said that) he devoted himself to the 
mortification of his body by the last mortal emaceration, 
renouncing all food and drink and patiently waiting for his 
end. 

. 253. Then to that Mahasayaga, the servant of the Sa- 

mana, by reason of his splendid perseverance (us above, § 74, 
down to) his patient endurance of the cessation of all acts 
that tend to obstruct its acquisition, there” was vouchsafed 
the gift of supernatural sight. Towards the East, in the 
salt sea, he recognised and beheld an area of a thousand 
yojana, and the same towards the South and West. ‘To- 
wards the North he distinguished and saw as far as the 
Vasadhara mountain, called Chulla Himavanta. Below, on 
this Rayanappabhi earth, he recognised and beheld the 
Loluyachchua hell, the period of punishment in which extends 
to 84,000 years. 

254. Then that Lady Revai, at some time or other, in- 
toxicated and (as above, § 246, down to) entirely divested of 
her upper garment, came to where Mahisayaga, the servant 
of the Samana, was in his posaha-house ; and having done 
so, she spoke thus to Mahisayaga: (here it is to be related 
how she spoke exactly as before, $$ 246—248, down to 
where it is said that) she spoke thus to him for a second 
and a third time: “Oho” (and s0 forth, exactly as before, 
§ 248). 

255. Then that Mahisayaga, the servant of the Samana, 
being thus spoken to by that Lady Revai, grew furious 
(etc., as ix § 95), and upplying his power of supernatural 
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sight, by means of it ascertained*” her future; and having 
done so, he spoke thus to that Lady Revai: “O ho, Revaf, 
who desirest what no one desires (etc., as in § 95), truly 
within seven days,’ being overpowered by the tortures of 
wind-dropsy®* and agonised by the intolerable force of thy 


86 Text ohim patinjai, ohind dbhoei, Skr. avadhim prayunakts 
(or prayunkte), avadhind abhogayati. The same phrases occur in 
a passage of the Bhagavati (shata 15, uddesha 1, p. 1280 of the 
Calcutta print): ohim patinjthit, Vimala-cvahanassa ranno tiyaddhé 
Gbhoehit, *he shall apply his avadhi-power, and ascertain the past 
career of the king Vimala-vahana.’ This shows that, in the pre- 
sent case, adbhocé is uscd elliptically, and some word meaning ‘her 
future’ must be supplicd. The Gujarati paraph. always renders 
the denominative verb abhoyaya by the synonyms jovit or dekhii, ‘ to 
see,’ ‘to ascertain.’ It docs not seem to occur, with that meaning, 
in Sanskrit. 

87 Text anto satturattassa, Skr. antah saptaratrasya, lit. ‘ within 
a period of seven nights.’ 

833 Text alusucnam, Skr. alasakena. The alasaka is some pain- 
ful disease of the intestines, said to be the wind-dropsy or tym- 
panitis. Its symptoms, according to the Charaka (see the new 
edition of the Shabda-kalpadruma, 8. v. alusaka) are: debility of 
the system, weak digestion, abundant phlegm, and interruption 
of the fanctions of the bowels. The verse quoted in the comm. 
I take to be quoted from Vagbhata’s Astinga Hridaya Samhita, 
where (in sitra-sthina, 8th adhyaya, p. 189 of A. M. Kunte’s 
edition) it occurs with the slightly different reading of prayati 
nordhram for w’ordkeam vrajati. In the Shabda-kalpadrama as 
well as in the Vachaspatya dictionaries this verse is quoted from 
Vijaya Raksita’s Madhukosha commentary to Mlidhavakara’s 
Nidana, as occurring merely in tantrdutare, i.e., in another medical 
work; the identity of the work, apparently, being unknown to 
them. In another edition of Vagbhata’s work, the verse reads 
vipachyate for cha puchyate, and tendmo for tena so. The Bhava- 
prakisha, part IT, p. 25, quotes from Kashyapa (Kushyapas to aha) 
a similar verse: n’adho yati na chapy tirdhvam dhdro na cha 
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agonies, thou shalt, without having obtained peace, come 
by thy end at the appointed time,®® and be re-born as a 
Neraiya® on this Rayanappabha earth in the Loluyach- 
chua hell among the Neraiya, the period of punishment of 
whom extends to 84,000 years.” 

256. Then that Lady Revai, being thus spoken to by 
Mahisayaga, the servant of the Samana, spoke thus fo herself: 
‘‘ Mahisayaga, the servant of the Samana, is angry with me, 
Mahasayaga is unkind to me, I have been cursed by Maha- 
sayaga, the servant of the Samana; who knows* but I 
shall die by some evil death.” Saying so to herself, in fear, 
dread, alarm, anxiety and terror she very slowly retired ; 
and having done 80, she returned to where her own house was, 
and there with anxious thoughts (and so forth, down to)™* she 
meditated. 

257. Then that Lady Revai, overpowered by the tortures 
of wind-dropsy and agonised by the intolerable force of her 
agonies, came to her end at the appointed time within seven 
days, and was re-born as a Neraiya on this Rayanappabhia 


pachyate, kostha-sthito ‘lastbhitas tato ’sdv alasah semritak. Ac- 
cording to this verse the disease consists in indigestion without 
evacuation upwards or downwards. 

89 On the terms a-samahi-patta and kala-mdase, see notes 161, 
163. Here they are not used in the technical, but in a more gene- 
ral sense. 

8 A neraiya (Skr. nairayika) is an inhabitant of a niraya or 
hell. See Bhag., p. 156. 

881 Lit., ‘it is not known, (but) I shall be killed by some evil 
death.’ 

88 The remainder is given thus in the Kalpa Sitra § 92 (Jaco- 
bi’s Translation, in Sacred Books, vol. XXII, p. 249): ‘with 
anxious thonghts and ideas, plunged in a sea of sorrow and misery, 
reposing her head on her hand, overcome by painfal reflections, 
and casting her eyes on the ground, she meditated.’ 
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earth in the Loluyachchua hell among the Neraiya, whose 
period of punishment extends to 84,000 years. 

258. At that time and at that period the Samana, the 
blessed Mahavira, arrived. (Here the usual account of his 
arrival ia to be giren, down to where it ts said that) the com- 
pany of people returned home. 

259. When they had gone away, the Samana, the blessed 
Mahivira, addressing Goyama, spoke to him thus: “Truly, 
Goyama, here in this town of Riyagiha, a disciple of mine, 
Muhisayaga by name, a servant of the Samana, is devoting 
himself in his posaha-house, to the mortification of his 
body by the last mortal emaceration, renouncing all food 
and drink, and patiently waiting for his end. Then the 
wife of that Mahisayaga, the Lady Revai, coming intoxi- 
cated and (as above, § 246, down to) entirely divested of her 
upper garment, to where Mahisayaga was in his posaha- 
house, and exhibiting (as above, § 246, down to) wiles calcu- 
lated tu excite the passion of love, spoke to him thus: (here 
her speech is to be repeated, as before in § 246, down to 
where it is said that) she spoke to him in the same way for 
a second and a third time (see $ 248). Then that Maha- 
sayaga, the servant of the Samana, being thus spoken to 
by that Lady Revai fora second and a third time, grew 
furious (etc., as in § 95) and applying his power of superna- 
tural sight, by means of it ascertained her future; and having 
done so, he spoke thus to that Lady Revai: (here the whole 
of his reply is to repeated as tn § 255, down to where he said) 
“¢ <¢ thou shalt be re-born asa Neraiya.” ”’ Now truly, Goyama, 
it does not befit a servant of the Samana, who, renouncing 
all food and drink, is devoting himself to the mortification of 
his body by the last mortal emaceration, to enter any more 
into undesirable, uncharitable, unkind, unwelcome and un- 
pleasing explanations, however true, real, genuine and actual 
they may be. So do thou, beloved of the devas, go and 
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speak thus to Mahisayaga, the servant of the Samana: 
“<¢Tt does not, O beloved of the devas, befit a servant of 
the Samana, who, renouncing all food and drink, 1s devoting 
himself (as above, down to) the last mortal emaceration, to 
enter any more (as above, down to) actual they may be. 
Now thou, beloved of the devas, hast entered with that 
Lady Revai into undesirable (etc., as above) explanations, ~~ | 
however, true (etc., as above) they may be. So thou must >» © 
acknowledge thy sin in this matter (and so forth, see § 84, 
down to) take upon thyself a suitable penance.” ” ” 

260. Then that blessed Goyama, saying “so be it,’’ 
respectfully accepted that command of the Samana, the 
blessed Mahivir1; and having done so, he departed thence, 
and entered the town of Rayagiha, walking right through 
the midst of it. He then proceeded to the house of Mahi- 
sayaga, the servant of the Samana, and to the place where 
Mahisayaga himself was. 

261. Then that Mahisayaga, the servant of the Samana, 
observed the blessed Goyama approaching ; and having done 
so, being happy (as above, see § 12, down to) in his heart, he 
praised and worshipped the blessed Goyama. | 

262. Then tbat blessed Goyama spoke thus to Maha- 
sayaga, the servant of the Samana: “ Truly, O beloved of 
the devas, the Samana, the blessed Mahavira, declares, says, 
points out, and presents thus: ‘‘ “ It does not, beloved of the 
devas, befit a servant of the Samana, who is devoting him- 
self (and so forth, as above § 259) to enter into explanations 
(and so forth, as above § 259).”” Now thou, beloved of 
the devas, hast entered with that Lady Revai into unkind 
(etc., asin § 259) explanations, however true (etc., as in 
§ 259) they may be. So now, beloved of the devas, do thou 
acknowledge thy sin in this matter (and 80 forth, down to) 
take upon thee a penance.” 

263. Then that Mahisayaga, the servant of the Samana, 
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saying “ so be it,” humbly accepted that reproof of the blessed 
Goyama; and having done so, he acknowledged his sin iu 
that matter, and (as above, down to) took on himself a suitable 
penance. 

264. Then that blessed Goyama departed from the pre- 
sence of Muahisayaga, the servant of the Samana; and 
having done so, he went out of the town of Riyagiha, 
walking right through the midst of it; and then proceeded 
to where the Samana, the blessed Mahavira, was staying. 
Having arrived there, he praised and worshipped the Samaga, 
the blessed Mabavira, and then engaged in sanctifying himself 
by the exercise of restraints and austerities. 

265. Then the Samana, the blessed Mahavira, at some 
time or other, departed from the town of Riyagiha; and 
having done so, he lived elsewhere in a different country. _ 

266. Then that Mahisayaga, the servant of the Samaga, 
having sanctified himself by many exercises in the moral 
restraints (and so forth, as above, $§ 66, 89), and having 
followed the profession of a servant of the Samana for 
twenty years, and having duly observed in his body the 
eleven standards of an uvisaga, now mortified himself by 
a course of emaceration continued through one month, 
during which he deprived himself of sixty meals, remaining 
entirely without food. At the end of the month allotted 
for his death, having made confession of sins and promise 
of amendment, and being sunk in deep spiritual abstraction, 
he attained his death, and was re-born as a deva iu the 
Aruna-vadimsaga abode in the Sohamma heaven. There 
his existence will extend to four paliovama periods. . Finally 
he will attain perfection in the Great Videha country. 

(Here the usual Conclusion is to be inserted.) 


End of the Eighth Lecture of the Seventh Anga, 
called the Uvisayadasio. 
22 
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NINTH LECTURE. 


(Here the usual Introduction to the Ninth Lecture 
is to be inserted.) 


267. Truly, Jambi, at that time and at that period there 
was the town of Sivatthi, the cheiya Kotthaga, and the 
king Jiyasatti. 

268. There, in the town of Sivatthi, there lived a house- 
holder, named Nandivipiy’, who was prosperous. He possess- 
ed a treasure of four kror measures of gold deposited in a safe 
place, a capital of four kror measures of gold put out on 
interest, a well-stocked estate of the value of four kror 
measures of gold, and four herds, each herd consisting of ten 
thousand head of cattle. His wife was called Assini. 

269. At some time the Lord arrived on a visit. (Here 
it is to be fully related how, like Ananda, so also) he took 
on himself the law of a householder. Then the Lord went 
away and abode elsewhere tn a different country. | 

270. Then that Nandinipiyé, having now become a ser- 
vant of the Samana, devoted himself (and so forth, as before, 
§§ 58, 64). 

271. Thus fourteen years passed by, during which that 
Nandinipiya, the servant of the Samana, sanctified himself by 
many exercises in the moral restraints imposed by the reli- 
gious vows (and so forth, as in § 66). (Here itis fully to be 
related, as in §§ 66-69, how) he likewise placed his eldest son 
tn charge of his household, and then lived in conformity with 
the teachings of the law, and thus followed the profession of 
a servant of the Samana for twenty years. (There is to be the 
variation, however, that his re-birth took place in the Aruna- 
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gava abode.) Finally he will attain perfection in the Great 
Videha country. 


(Here the usual Conclusion ts fo be inserted.) 


End of the Ninth Lecture of the Seventh Anga, 
called the Uvisagadasio. 
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TENTH LECTURE. 


(Here the usual Introduction to the Tenth 
Lecture is to be inserted.) 


was the town of Sivatthi, the cheiya Kotthaga, and the king 
Jiyasatti. 

273. There in the town of Sivatthi, there lived a house- 
holder named Sialihipiya,** who was in prosperous and brilliant 
circumstances. He possessed a treasure of four kror measures 
of gold deposited in a safe place, a capital of four kror measures 
of gold put out on interest, a well-stocked estate of the value 
of four kror measures of gold, and four herds, each herd cun- 
sisting of teu thousand head of cattle. His wife was culled 
Phagguni. — 

274. At some time the Lord arrived on a visit. (Here it is 
to be -elated, how, like Ananda, so also) Salihipiyd took on 
himself the law of a householder, and (how like Kimadeva, 
so also) he, having placed his eldest son in charge of his 
household, lived in his posaha-house in conformity with the 
teachings of the Law of the Samana, the blessed Mahivira. 
(Here all the eleven standards of an uvisaga are to be re- 


272. Truly, Jambi, at that time and that period there | 
| 


853 The first part of this name occurs in various forms in the MSS., 
here as well asin § 2. The chief variations are Sdlahi in BF, Sdlati 
in B, Salani in F, Sdleini in DE, Saletiyd in E, and Letiya or Letika 
(§ 4) in G. The last mentioned form was found also in the MS. 
examined by Prof. A. Weber(sce Indische Stulien, vol. XVI, p.317). 
The reading Lalitdnka in MS. C is probably an error. In a work 
ealled Vardhamdna-deshand, (referred to by Prof. Weber, ili 1.) 
the name is given as Tealipio (Tealipiyd ?). See also the Berlin 
Catalogue (ed. Weber), pp. 484, 489, 493. 
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lated exactly as before, §§ 70, 71, 114, 128, except that 
they were attained without suffering any. persecation 3 
likewise the rest of the account is to be adduced as in the 
case of Kamadeva, down to where it is said that) he was re- 
born as a deva in the Arunakila abode in the Sohamma 
heaven. There his existence will extend to four paliovama 
periods. Finally he will attain perfection in the Great 
Videha country. 

275. To all the ten men, while they were in the fifteenth 
year of their profession, there occurred the thought of ascetic 
retirement ; and of all ten men the period of profession as 
servants of the Samana extended to twenty years. . 

276. Truly, Jambi, this was taught by the Samana (as 
before, § 2) who has passed away, as the purport of the 
tenth lecture of the seventh Anga, which is called the Uva- 
sagadasio. 


277. Summary in gatha verses.®* 


1. Vaniyagima, Champi,and twice the town of Banpirasi 5 
also the goodly town of Alabhiyi and Kampillapura may be 


noticed ; 


2. Polisa, Riyagiha, and let be added twice the town of 
Sivatthi ;*5 these truly are to be noted as the towns of the 


fen uvasagas. 
? 


84 This summary is probably a later addition. A portion of it, 
including the first six verses, however, existed already early in the 
twelfth century, as Abhayadeva, in his commentary, quotes them, 
as being contained “in another manuscript.” The MSS., therefore, 
showed already in his time the same divergence with regard to 
these verses, as they do now. The last six verses would appear to 
have been unknown to Abhayadeva, and are probably a still later 
addition. To this the form abhingana in verse 8, a late modifica- 
tion of the Skr. abhyangana, for the older abbhangana, seems to 
point. The latter form would not suit the metre. 

635 It may be noted that donwnui is here used as a collective 
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8. Sivanandéi, Bhadda, Simi, and Dhanni, Bahuli, Pisa, 
Aggimittéa; Revai, Assiyi next, and Phagguni are the names 
of the ten wives. 

4, Supernatural knowledge, the pisiya, the mother, also 
desease, wealth and the upper garment; the pious and the 
impious wives, and the two unpersecuted ones, these are the 
leading features of the ten lectures. 

5. Aruna, Arunibha, truly, and Arunappaha, Aruna- 
kanta, Sittha; also Arunajjhaya as the sixth, and Bhiya 
Vadimsa, Gava, Kila are the names of the ten abodes. 

6. Forty, sixty, eighty, sixty, sixty, sixty, and ten thou- 
sands of cattle ; eighty, forty, forty are also the amounts of 
their other thousands. 

7. Twelve, eighteen, twenty-four, three times eighteen, 
these, be it known, are the krors of wealth of the ten wvd- 
sagas, and three, twenty-four, twelve, twelve. 

8. Towels, tooth-brushes, fruits, ungents, powders, and 
bathing water; clothes, perfumes, flowers, ornaments, in- 
cense, and beverages ; 

9. Pastry, boiled rice, pottages, clarified butter, vege- 
tables, liquors, relishes, and drinking water, are the twenty- 
one objects vowed by Ananda and the other wrisagas. 

10. Above to Sohamma, below to Loliya, then north- 
wards to Himavanta, and over five hundred yojanas in the 
remaining three directions extends the supernatural know- 
ledge of the group of ten uvasagas. 

11. Insight, the vows, inward peace, the posaha absti- 
nences, fastings, continence, refraining from living food, 
from self-exertion, from employment of others, and from 
specified food, and lastly being a Samana: 


numeral substantive ‘pair’ (Skr. dvaya), constructed with the 
singular verb bhave (Skr. bhavet) and the genitive Sdvatthie purie, 
lit. ‘of the town Sivatthi Ict there be a pair.’ Similarly duve, 
in the first verse, is a collective, constructed with the genitive 
Banarasie. 
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12. After these eleven standards, practised during a course 
of religious profession for twenty years, and after abstention 
from all nourishment for one month and an ezistence for 
four paliovama periods in the Sohamma heaven, the uvdsaga 
will attain perfection in the Great Videha country. 


End of the Tenth Lecture of the Seventh Anga, 
called the Uvasagadasao. 


End of the Seventh Anga, called the Uvasagadasio. 


The seventh Anga, called the Uvisngadasio, constitutes 
one book of holy writ. Its ten chapters, each forming one 
portion, are recited in just ten days; and thus tv that time 
the whole book is completely read. It is permitted, 
however, to do the same with the Anga in two days.™? 


88 Text anunndvijjai, Ske. anwitdpyate, conjecturally restored 
for the corrupt readings anunavijat and anuvimjjat of the MSS, 
(and anuvijjai of MS. B in the Berlin Catalogue, ed. Weber, p. 409). 
Probably the same word is intended by the corrupt readings in the 
Bhagavati, anunavrati and anunnarati (Bhag., p. 378) or anutach- 
chat and anunaarati (Cale. print). 

$37 That is, it is permitted to complete the recitation of the 
wrole book in two days; probably taking five chapters each day. 
On the whole rubric, see Indische Studien, vol. XVI, p. 315, foot- 
note 9. In the Vidhiprapd, (strangely enough) it would seem (see 
ibid., vol. XVI, p. 250, footnote 1), fourteen days (not ten) are 
appointed for the recitation of the whole book. 
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THE HISTORY OF GOSALA MANKHALIPOTTA ; 
: briefly translated from Bhagavati, saya XV, uddesa I.* 


Gosila Mankhaliputta was born in the settlement (saxnt- 

\ veea) Saravana, in the neighbourhood apparently of the town 
1° of Savatthi. His father was called Mankhali, because he 
if was a S‘mankha’ or mendicant who went about: getting 
P his livelihood by showing a picture which he carried in 
his hand. His mother was called Bhaddé. Once on his 

, Wanderings Mankhali came to the settlement of Saravaya, 

~ and failing to obtain any other sbelter, he took refuge for the 
_ tainy season in the cow-shed of a wealthy brihman, called 
Gobahula (p. 1204). There his wife bore him a son, and as the 
child was born ina cow-shed (goséli), his parents gave him the 
name of Gosila (p. 1205). When grown up, he also adopted 
the profession of a mankha. About that time Mahavira, 
; | having shortly before, at the age of thirty years, adopted the 
ascetic life, was spending his second year in a weaver’s shed 
in Nalanda, a suburb (béhiriyd@) of Riyagiha (p. 1206). Gosiala, 
in his wanderings, also happened to arrive and put up there. 
f One day, observing the extraordinary respect shown to Mahé- 
}|  vira by Vijaya, one of the rich householders of Rayagiha, 
he approached Mabivira, as he came out of Vijaya’s house, 
and asked to be admitted as his disciple. Mabivira, however, 


* In order to preserve the historic sequence of the events, I have, 
in the translation, slightly altered the sequence of the narrative as 
given in the Bhagavati. This will be seen from the references to the 
pages of the Calcutta print of that work. 
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declined his request (p.1210a). The same circumstances 
were repeated on two successive occasions, when Mahavira 
was honourably entreated by the householders Ananda and 
Sudamsana (p. 121la). The next time Mahavira went to the 
settlement of Kollivza, at some distance from Nalanda, where 
he was hospitably entreated by the brilman Bahula. Gosila, 
thinking that Mahivira had again gone into Riayacgiba, 
vainly sought him in the city and its suburbs. Failing to 
find any trace of him, he returned to the weaver’s shed, 
gave away his clothes, vessels, shoes and pictures to a 
brahman, shaved off his hair and beard, and in despair depart- 
ed (p. 1212). On his way he passed Kolliga, which he reached 
at the very moment when a great crowd were applauding 
the liberality of Bahula towards Mahivira. He now recom- 
menced his search and at last fell in with Mahavira in a place 
called Paniyabhimi. There he again begged to be received 
as a disciple. This time Malivira listened to Gosila’s 
prayer, and thenceforth these two lived together for six years 
in Paniyabhimi, practising asceticism (p. 1214a).* After this 
period they were once travelling together from the town 
Siddhatthagima tothe town Kummagima. On their way 
they passed a large sesame shrub in full bloom. On seeing 
it Gosdila asked Mahavira, whether the shrub would perish 
or not, and where its seeds would reappear. Mahavira 
replied, that the shrub would perish, but that the seeds 
would form in seed vessels of the same shrub. Gosila 
would not believe it; so, thinking to prove him a liar, he 
quietly returned to the shrub, tore it up by the roots and 
threw it away. As chance would have it, just then a shower 
of rain fell. In consequence of it the shrub was able again 
to take root and stand up, and so the seeds after all formed 
in its seed vessels (p. 1216a). In the meantime Mahavira and 


* This hardly agrees with the statement in the Kalpasiitra, § 122, 
that Mabavira spent but one rainy season in Paniyabbimi, 
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Gosila had passed on to Kummagima. Outside the town 
they met the ascetic Vesiyiyana sitting with upraised arms 
and upturned face in the glare of the sun, while his body was 
swarming with lice. On seeing him Gosila, quietly dropping 
behind, derisively asked him whether he was a sage ora 
bed of lice. Vesiyiyana giving no reply, Gosila twice 
repeated his question. Vesiyfiyana, now roused to anger, 
attempted to strike Gosila with his magic power; but Maha- 
vira, taking pity on Gosila, interposed with his own magic 
power to save him. The other, observing this, (pacified) said 
to hims; “allright, Sir! all right, Sir!’ Gosila then asked 
Mahivira, why that man had said so, whereupon Mahbivira 
explained to him his danger and deliverance by magic power. 
This account greatly terrified Gosila who wished to know, 
how the man had acquired his magic power. Mahivira then 
explained to him the severe ascetic discipline by which he 
had obtained it (p. 1220). Shortly afterwards when the two 
ascetics returned to the town Siddhatthagima, they passed the 
identical sesame shrub. On seeing it, Gosila reminded Maha- 
vira of his prophecy, that the shrub would die, but that the 
seeds would form on it in a seed vessel, adding, that it was 
quite clear that the shrub had not died, and the seeds had not | 
formed. Malhiivira replied that his prophecy had come true; 
for the shrub had perished, seeing that Gosila himself had 
pulled it out by the rvots and thrown it away ; but that owing 
toa lucky fall of rain the shrub had come to life again, and 
the seeds had formed in its seed vessel (p. 1221). He added 
that similarly all plants were capable of reanimation. Still 
Gosila would not believe it, and went up to the plant to 
examine its seed vessel. But finding, on opening it, that 
Mahavira had been correct, he drew the further conclusion 
that not only plants, but in fact all living beings were 
capable of reanimation. This generalisation of the theory 
of reanimation, apparently, nut finding favuur with Maha- 


4 APPENDIX. 


vira, Gosila thenceforward separated from him, and by 
following the course of asceticism, previously explained to 
him by Mahavira, himself succeeded after six months in 
acquiring magic powers (p. 1222). He then professed himself 
a Jina, and became the head of a sect, called the Ajiviyas. 
Their chief seat was the town of Sivatthi, where a woman 
Halahala of the potter caste, a lay disciple of theirs, gave 
them lodging in her shop. While Gosila was staying there in 
the twenty-fourth year of his ascetic life, he was visited by a 
company of ascetics who were known as the six Disicharis 
(p. 1201). With them he discussed their respective theories. 
His own theory, taken from the so-called eight Mahini- 
mittas, a portion of the Puvvas, embraced the following 
principles: obtainment, and non-obtainment, pleasure and 
pain, life and death (p. 1202). The fact of this visit was 
reported to Mahavira, who just at that time had also come to 
Sivatthi, by his eldest disciple Indabhii (p. 1203). On this 
Mahavira took occasion to relate the above-mentioned circum- 
stances of Gosila’s life, and to deny his claim to Jina-hood. 
The news of this denial soon spread to the town, and caused 
great annoyance to Gosila (p. 1224a). Some time afterwards 
Ayanda, another of Mabavira’s disciples, on one of his begging 
tours, happened to pass Hilihala’s potter shop. Gosala called 
him in and told him a story of some merchants, who in 
distress for water, persisted, against the advice of one of 
them, in opening a huge ant-hill, and were all, with the 
exception of the dissentient one, destroyed by the magic fire of 
a fierce serpent that had been concealed in it (p. 1231). 
He added that he should go and tell Mahivira that he 


- would meet with a similar fate, if he ventured to encounter 


him, while Ananda himself would be spared (p. 1232). The 
latter greatly terrified, at once went to Mahavira, who was 
staying outside the town in the Kotthaga cheiya, and telling 
him all that Gosila had said, asked him whether the latter 
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really possessed magic powers of destruction (p. 1234a). 
Mahivira admitted Gosila’s power, but added that it could 
have no effect on an Arhat, because the magic powers of the 
latter were still greater. He further told Ananda, to forbid 
all his followers to hold any intercourse with the heretical 
Gosiila (p. 1236a). While Ananda was still communicating 
this interdiction to the other Niggantha ascetics, Gosala with 
his Ajiviyas came out to Kotthaga, and addressing Mahavira, 
said to him: ‘‘ You have called me your pupil; but that pupil 
of yours, Gosila Mankhaliputta, is long since dead and re- 
born in the world of the devas, while I, who am really Udai 
Kundiyiyaniya, have only, in the seventh (and last) of my 
series of changes of body by means of reanimation, entered 
the body of Gosila, which body I am still retaining (p. 1237).” 
He then proceeded to explain in detail his theory of all re- 
births of all living beings, as well as to enumerate his own 
seven reanimations successively in the bodies of Enejjaga for 
22 years, of Mallariima for 21 years, of Mandiya for 20 years, 
of Roha for 19 years, of Bhiraddii for 18 years, of Ajjuna 
Goyamaputta for 17 years, and of Gosila Mankhaliputta for 
16 years. The last named reanimation, he said, he had 
undergone in the town of Sivatthi, in the potter shop of 
Halahali, the potter woman (p. 1213a).* Mahavira, in reply 
told him, that he acted like a thief who, on being hardly 
pressed by the villagers, tried to hide himself under different 
discuises in al] sorts of out-of-the-way places, fondly ima- 
gining that he could not be recognised (p. 1245a). Gosala 
now getting angry, began to grossly abuse him, and when 
Savvinubhii, one of Mahiivira’s disciples, reproved him for 
such shameless conduct towards his former teacher, he 


® A fuller translation of the phantastic account of Gosala’s pre- 
existent history, whicb, however, forms no essential part of his doc- 
trine, will be found in Rokhill’s Life of Buddka, Appendix I, pp. 
253-255. 
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destroyed him by means of his magic power (p. 1247a). For 
the same reason and in a similar way he destroyed Suna- 
kkhatta, another disciple of Mahavira (p. 1248a). At last 
Mabivira himself reproved him. Gosila then drawing back 
a few paces, shot forth his magic power of destruction against 
Mahavira; but harmlessly rebounding from him as from a 
rock, it returned burning Gosila himself (p. 12490). The 
latter thinking, that he had hit Mahavira, told him that 
he would now die of bilious fever within six months. But 
Mahavira replied that so far from dying within six months, 
he would yet live sixteen years longer as a Jina, while 
on the contrary, Gosila hiniself, having been hit by his 
own magic power, would perish of bilious fever within 
seven days (p. 1250a). The rumour of this dispute spread 
through the town, and there was much discussion among 
the people as to whose threat would prove true, the better 
sort among them maintaining, that Mahivira spoke the truth 
(p. 1250b). Mahivira himself told his Niggantha ascetics, 
that now that Gosila was discomfited by magic power, they 
might go to him and worry him with questions and discus- 
sions. They went and did so, and Gosila, though greatly 
enraged, was unable to defend himself (p. 1252a). Then his 
Ajiviya followers, observing the discomfiture of Gosila, left 
him and attached themselves to Mahivira; but afew of 
them still remained with Gosiila (p. 1253a). The latter, dis- 
comfited and horror-stricken, fled back to Halihala’s potter 
shop, where in the delirium of fever, holding a mango in his 
hand, he gave himself up to drinking, singing, dancing, 
soliciting Halihala, and sprinkling himself with the cool 
muddy water in the potter’s vessels (p. 1253b). On this 
Mahavira took occasion tov explain to his followers that 
the magic power that destroyed Gosila was powerful enough 
to cause the destruction of the people of the sixteen tribes 
of the Anga, Banga, Magaha, Malaya, Milava, Achchha, 
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Vachchha, Kochchha, Pidha, Lidha, Bajji, Moli, Kisi, 
Kosala, Aviha and Sambhuttara. He further explained to 
them how the delirious actions of Gosila gave rise to some 
of the tencts of the Ajiviyas (p. 1254a). Thus the drinking, 
singing, dancing and soliciting of Mankhaliputta occasioned 
the doctrine of the ‘eight finalities’ (affha charamdim) : 
the last drink, the last song, the last dance, the last (im- 
proper) solicitation, the last tornado, the last sprinkling 
elephant, the last fight with big stones as missiles, and the 
last Titthinkara who is Mankbaliputta himself (p. 1255a).* 


® The first four items refer to the last personal acts of Gosiala, 
Of the latter four items the first three refer to events which happened 
at or about the time of Gusila’s death. The ‘ sprinkling’ elephant, 
was a huge elephant, apparently Known by the name of Seyanaga (Skr. 
sechanaka) or ‘the sprinkler’, belonging to king Seniya of Magadha. 
He gave the elephant, together with a huge necklace of eighteen 
strings of jewels, to bis younger son Veballa, by his wife Chellana, a 
daughter of king Chedaga of Vésali. His elder son, Kuniya, by the 
same wife, after usurping his father’s throne, on the instigation of 
his wife Paiimaval, demanded from his younger brother the return of 
both gifts. On the latter refusing to give them up, and flying with 
them to his grandfather Chedaga in Vésali, Kuniya, having failed 
peacefully to obtain the extradition of the fugitive, commenced war 
with Chedaga. In this war those stone missiles were employed. 
The story of the elephant and the war is narrated in the Niraydvaliyd- 
sutia (see a portion of it in Warren’s ed., §§ 17ff). The synchronism 
of Gosila’s death with the war between Kuniya and Chedaga may 
perbaps possess a chronological value. According to the calculation, 
given in note 253, tbe war would fall in 450—151 B.C. Ino Nir. § 
17 it is related how the elephant Seyanaga carried the royal ladies 
of Champa to their bath and sport in the river Ganges. He took 
them up with his trunk, and placed them, some on his back, some on 
his neck, some on his forehead, some on his head, some on his tusks; 
then taking up some of them with his trunk, he tossed them up on 
high ; others sitting on bis trunk, he swayed to and fro as on a swiug ; 
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Again Mankhaliputta’s wetting himself with the muddy water 
from a potter’s vessel led to the doctrine of the four things 
that may be used as drinks, and the four things that, on 
account of their cooling properties, may be used as substitutes 
of drinks :* the former include what is excreted by the cow, 
what is soiled by the hand (e. g., the water in a potter’s vessel), 
what is heated by the sun, and what drops from a rock. By 
the latter is understood when one clutches a dish or a bottle 
or a pot or a jar which is cool or wet with water, but does 
not drink from it; or when one squeezes or presses with 
one’s mouth a mango or ahog-plum or a jujube fruit or a 
tinduka fruit when it is tender or uncooked, but dces not 
drink ofits juice; or when one squeezes or presses with one’s 
mouth kaliya or mudga or masa or shimbali beans when 
they are tender or uncooked, but does not drink of their 
juice; or when one eats pure food for six months, lying suc- 
cessively, for two months at a time, on the bare earth, on 
wooden planks and on darbha-grass, then there appear to 
him, on the last night of the six months, the two devas 
Punnabhadda and Minibhadda, and clutch his limbs with 


others he held up within his tusks; others he bathed witha spray of 
water ; and others he amused in various other ways. The tornado 
probably refers to one of those cyclonic storms, accompanied with 
torrents of rain, which occasionally visit India. The term charama 
‘last’ denotes that events or things, so improper or so extraordinary 
as those mentioned, would never again occur. 

® Text chattari panagdim chattari apdnagaim. The commen. 
tary explains panagaim by jalavishesa vratiyogyah, i. e., ‘kinds of 
water that are fit (to be drunk) by ascetics; and apdnagdim by 
panakaesadrishani shitalatrena dahopashamahetarah, i. e., ‘ objects 
that resemble water because, on account of their coolness, they serve 
to assuage (internal) heat.’ The words might be more literally 
translated : ‘four things which may be drunk, and four things which 
(though they may be touched) may not be drunk.’ 
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cool and wet hands; then he who submits to their caresses 
furthers the work of serpents, but who does not submit 
to them, in bis body arises a fire which consumes his body 3 
and thus he attains death and perfection; this is the pure 
drink (p. 1257), At that time a layman of the Ajiviya sect, 
called Ayampula, who lived in Sivatthi, happened to go to 
visit Mankhaliputta, to put a questiun tv him on the nature 
of the Halli insect. On approaching the potter’s shop and 
observing Mankbaliputta in his delirious state, he felt 
ashamed and wanted quietly to retire; but the Theras who 
were about Mankbaliputta called to him to stay and, ex- 
plaining to him the above-mentioned new points of doctrine, 
invited him to enter and put his question to Mankhaliputta 
(p. 12596). In the meanwhile they secretly signed to the 
latter to throw away the mango which he was holding in 
his hand. Ayampula then entered and put his question. 
Mankhaliputta replied : “this which you see is nota mango, 
but merely the skin of a mango; you want to know whaé 
the Halli insect is like; it is like the root of the bamboo; 
play the lute, brother, play the lute!” With this reply, 
Ayampula whose suspicions had been lulled by the previous 
explanations of the Theras, contentedly retired (p. 1261a). 
Then feeling certain of his death, Mankhaliputta instructed 
his Theras to bury him after his death with every mark of 
honour and to proclaim publicly that with him the last 
Titthinkara had passed away (p. 1262a). But at the last 
moment his assurance gave way, and overwhelmed by the 
sense of his evil deeds, he retracted everything, declared 
that Mahivira alone was the true Jina, that he himself was 
only Gosila, the son of Mankhali, and a wicked man, and that 
his Theras should bury him with every mark of dishonour 
and publicly proclaim his shame. Immediately afterwards he 
died (p. 12642). Upon this the Theras closed the doors of 
the potter’s shop, and within its precincts made a pretence 
B 
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of carrying out Mankhaliputta’s instructions regarding a 
dishonourable burial; then they opened the doors again and 
gave his body a public burial with all honours according to 
his original instructions (p. 1265a). After these events 
Mahivira left Sivatthi, and after wandering about some 
time, at last came to the Silakotthaya cheiya near the town 
of Midhiyagima, where there was a fine flourishing arbour 
of the Miluki creeper. In that town there lived a married 
woman, Revai by name (p. 1266). Soon after his arrival 
Mahivira got a very severe attack of bilious fever, and all 
the people of the town thought that Gosila’s prophecy was 
going to be fulfilled, and that Mahivira would die in a 
paroxysm of fever after six months. This greatly troubled 
the mind of one of Mahivira’s disciples, called Stha, who 
was going through a course of asceticism in the vicinity of 
the Maluka arbour; so much so that retiring into the arbour 
he began to weep aloud (p. 1267). On hearing his voice, 
Mahavira sent his Nigganthas to call him. They went and 
called Siha. Mahivira then comforted him, telling him 
that he was so far from dying through Gosila’s curse, that 
he would yet live for sixteen years longer the life of a Jina 
(p. 1269a). He further instructed him to go to the woman 
Revai and tell her, that there was no need of the two 
pigeons which she had been cooking for him, but that there 
was the flesh of a cock killed the day before by a cat,— 
that she should send (p. 1269a).* Siha did as he had been 
instructed, and obtaining from Revai that flesh, placed it 
in the hands of Mahivira, who voraciously gulped it down. 
Instantly he recovered from his disease to the intense de- 
light of all men and devas (p. 1272a). 


® This is the literal interpretation (shrityamanamev'’artham) of the 
words of the text; and the commentary says that some people 
interpret them in that way; but it adds, that others interpret it 
differently. They take havoya (Skr. kapota)‘ pigeon’ to be a species 
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The account than goes on to relate how the two disciples 
of Mahavira, Savvinubhii and Sunakkhatta, who had been 
slain by Gosila, were re-born as devas, and so forth (p. 
1274a). Similarly it is related of the false disciple Gosila, 
that he was re-born as a deva in the Achchuya world, where 
he is to remain for a period of twenty-two Sigarovama. 
Afterwards he is to be born again in the Bhiraha country 
of Jambidiva, in the town of Sayaduvira, in the province 
of Punda, at the foot of the Vinjhi Mountains, in the 
family of king Sumai, as the son of his wife Bhaddi; and 
on account of a miraculous rain of lotuses on the day of 
his birth, he is to bear the name of Mahipaiima (p. 12756). 
When he will be past eight years of age, he will be made 
king, and two powerful devas, Punnabhadda and Mani- 
bhadda, will act as his generals, and he himself, on that ac- 
count, will be called Devasena (p. 1276a). He will get into 
his possession a beautiful white elephant, and take his rides 
upon it in and out of the town, and on that account he 
will receive the name of Vimalavihana (the white-vehicled- 
one) (p. 1277a). He will then enter into disputes with the 
Niggantha Samanas, and will ill-treat them in many ways. 
Then the people of the town, disapproving of the conduct 
of the king, will try to dissuade him from continuing it. 


of gourd (kugmdnda), 80 called on account of its colour; and 
majjdra (Skr. majara) ‘cat’ they take to bea species of plant, 
commonly called virdlika or vidalika or viddrikd (the latter also 
means ‘a female cat’), and Aukkuda to be a synonym of vijapire 
‘acitron.’ Hence they would interpret : ‘ there was no need of the. 
two gourds which she had been cooking for him, but that there was 
the pulp of citrons seasoned with viralik& the day before,—that 
she should send.’ The comm. further adds a third interpretation, 
agreeing with the second in everything, except that it takes majjdra 
to mean a certain kind of morbid affection of the windy humour 
(vdyu) for which the pulp of citrons was a remedy. 
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The king, however, will not listen to them (p. 1279a). Now 
there will be near the town of Sayaduvira a sacred grove 
ealled Subbiimibhiga, and in it Sumangala, a descendant 
of the Arhat Vimala, an ascetic endowed with the miracu- 
lous power of destruction and the threefold knowledge, will 
be going through a course of asceticism (p. 1279b). Then 
one day, when the king will be taking the air in his chariot, 
he will observe Sumangala envaged in his ascetic practices, 
and, being enraged, will push him with the front of his car, 
upon which Sumangala will rise up, continuing his asceti- 
cism with uplifted arms (p. 1280a). The king then will push 
him once again, upon which the ascetic will apply his mira- 
culous (avadhi) power, and recognizing the past-existence 
of the king, will tell him that he was not the king Vima- 
lavahhana Devasena Mahipaiima, but that three births ago he 
was the wicked Gosfla Mankhaliputta, and that thouzh he 
was at that time spared by Mahiivira and his disciples, he 
himself would not spare him this time, but by means of 
his ascetic power destroy him together with his horse, car- 
riage and driver (p. 128la). The king, hearing this, will 
angrily push him a third time, upon which Sumangala, car- 
rying out his threat, will miraculously destroy the king with 
his horse, chariot and driver (p. 12316). After this the king 
will pass through the longest-enduring hell of the seventh 
earth, and then be re-born as a fish, and be caught and killed 
(p. 1283). After having gone through the same circle of 
changes once more, he will then similarly, twice in succes- 
sion, pass through the longest-enduring hell of the sixth 
earth (famappabhi), and be re-born as a woman and killed 
(p. 12835). Similarly he will go successively through the 
following phases of existence, undergoing each phase twice: 
an inhabitant of the longest hell of the fifth earth (dhi- 
mappabha), a serpent; an inhabitant of the longest hell of 
the fourth earth (pankappathd), a lion; an inhabitant of 
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the longest hell of the third earth (Laluyappabhd), a bird g 
an inhabitant of the longest hell of the second earth (sakka- 
rappabhd), a reptile (p. 128-4b). At last he will pass through 
the longest-lasting hell of this (first) earth (rayanappabha), 
and then be re-born, at first, as a conscious being, and next 
as an unconscious being; and, being killed, he will then pass 
through another hell of this earth, in which he will have to 
remain through an asankhejja part of a paliovama period 
(p. 12814). After that, he will be re-born and slain succes- 
sively, for many hundreds of thousands of times, in all the 
various forms of birds, reptiles, quadrupeds, fishes, beings 
with four senses (e. g., the blind, dumb, etc.), beings with 
three senses, beings with two senses, trees, wind-things, fire- 
things, water-things, and earth-things (p. 1287a). After all 
this, having been twice re-born and slain, as a courtesan, in 
the town of Riyagiha, he will finally here, in Jambiadiva, in 
the Bhiraha country, at the foot of the Vinjhi Mountains, in 
the settlement of Vibhela, be re-born as the daughter of a 
brihman, and married in all form by her parents toa suitable 
husband, with whom she will live in great happiness. But 
one day, when returning pregnant from her father-in-law’s 
house to that of her own family, she will be caughtin a 
juncle fire and burnt to death (p. 12S8a). He will then be 
re-born as one of the southern Aggikumira devas, and after 
that, asaman. In the latter existence he will exclusively 
derote himself to the acquisition of knowledge and the prac- 
tice of asceticism (p. 12Ssb). After that he will similarly | 
pass through successive existences as a southern Asuraku- 
mira deva, a southern Nigakumira deva, a southern Vijju- 
kumira deva, a southern Thaniyakumira deva, and a Joisiya 
deva, each of these existences being separated from the 
other by a human existence devoted to study and asceticism 
(p. 1289a). After that he will similarly pass through suc- _ 
cessive divine existences, alternating with human ones, in 
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the world of Sohamma, Sanakkumira, Bambha, Mahisukka, 
Anaya and Arana, and finally in the grand abode of Sav- 
vatthasiddha (p. 12896). Thence he willat last be re-born 
in the Great Videha country, as the son of a wealthy man, 
and will receive the name of Dadhapainna, and pass through 
all the vicissitudes of Ambada Dadhapainna, as related in 
the Ovavaiya Sutta (p. 1290a).* Finally haying become a 
kevalin, Dadhapainna shall recognise his previous existences, 
and assembling the Niggantha ascetics around him, he 
will tell them, how once on a time he was the wicked Gosila 
Mankhaliputta, and how he came to a miserable end, and 
then wandered through an interminable series of existences. 
Thus he will exhort them to take a warning from his experi- 
ences. This account will be listened to by the Nigganthas 
with great awe. After that Dadhapainna will live many 
years as a kevalin, and at lust depriving himself of all food, 
he will attain a blessed end (p. 1291a). 


® See Dr. Leumann’s edition, §§ 89—116, 


APPENDIX II. 


THE DOCTRINES OF GOSALA MANKHAALIPUTTA 


translated from the Pali of the Sumaiiiaphala-Sutta-Van- 
nand in the Sumangale-Vilasin7, Buddhayhosa’a commentary 
on the Digha Nikaya, H, 20.! 

In Makkhali’s system the term a necessary (pachchayo) is 
simply a synonym of ‘ cause.’ He rejects both tenets, that 
the evil actually done in deed, word and thought is a neces- 
sary consequence of depravity (sunkilesa-pachchayam’), and 
that the good actually done in deed, word and thought is 
the necessary consequence of rectitude (visuddhi-pach- 
chayam). 

The term self-action (atta-kiro) has its ordinary meaning. 
He also rejects the tenct that the creatures here on earth 
(ime suttd) can attain deva-hood or Mira-hood or Brahma- 
hood or the knowledge of a savaka (i. e., disciple of a 
Buddha or Jina) or the knowledge of a pachcheka (2. e., one 
who has attained saving knowledge, but does not communi- 
cate it to others) or the condition of an Omniscient (Bu- 
ddha) through acts done by themselves. 

In the second place, he rejects the tenet that, setting aside 
a ‘Great Being’ (mahdsatta, t. e, a bodhisattva), the rest of 
mankind attain human happiness and all other conditions, 
including arhat-ship, through acts done by others, that is, 


1 The translation is made from the Pali Text Society’s edition, 
pp. 1460—165. I regret that the text of the Digha Nikaya itself 
was not also available to me for translation. The portions printed 
in italics give Gosila’s tenets ; those in brackets are added for the 
sake of clearness. 

2 Lit., has depravity as its necessary cause. 
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through the instructions and exhortations of others. By this 
denial that fool (7. e., Gosila) may be said to give a blow to 
the authority of a Jina. By the expression there is no such 
thing as manly action (wattht purisa-kavo) he rejects the tenet 
that any creature can attain the above-named kinds of condi- 
tions by such actions as men are capable of. By the ex- 
pression there ts no such thing as power (n’atthi balam) he 
rejects the tenet that, trusting in any power of his own, any 
creature can, by exerting himself, attain to those conditions. 
By the expression there is no such thing as vigour (nattht viri- 
yam) and similar ones, he rejects all synonymous phrases for 
tlre power of man’s actions (purisa-kdra), such as when we 
say: “this we owe to our vigour (viriya), this to-our manly 
strength (purisa-tthi¢ma), this to our manly exertion (purisa- 
parakkama)”’. And on account of his rejecting all these 
terms, he then accepts the following set of expressions. 

In the term all beings (sabbe eatté) he comprises camels, 
oxen, asses and other (animals) without exception. The 
term all sensive beings (sabbe pind) he uses to denote those 
with one sense, those with two senses, and so forth. The 
term all generated beings (sabbe bhit7) he uses with reference 
to those that are generated or produced from an egg or 
from the womb. The term all living beings (sabbe jiu) he 
uses with reference to rice, barley, wheat, and so forth; for’ 
in these he conceives that there is life, because it is their 
nature to grow. His terms forceless, powerless, rigourless 
(avasé, abald, aviriyd) indicate that (all) those (beings) have 
no force or power or vigour of their own. In his expres- 
sion they become diversified (parinat?) through their destiny, 
their surroundings and their nature, the term destiny (niyati) 
means fate,® the term surroundings (sangati) means the walk 

8 The reading of the text is not quite intelligible. The quota- 


tion of the term has niyuti ‘fate’; but the explanation reads 
niyati and niyattd, which is incongruous. I am not aware of the 
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of life peculiar to each of the six classes (to which any 
particular being belongs); the term nature (bhdva) means 
the peculiar nature of each being. Thus it is that in ac- 
cordance with their destiny, their surroundings and their 
own nature they (7. e., all beings) are diversified (parinatd) or 
get into that variety of conditions in which we find them. 
For it is clear that every thing happens exactly as it must 
happen; and that which must not happen, does not happen. 
He says that in those very sic classes (chhasu eva abhijdtisu)—by 
which expression he means that it is only on account of their 
being in one of those six classes—they experience pleasure as 
well as pain (aukhait cha dukkhai cha patieamvedenti). It — 
follows that (according to him) there is no other ground of 
experiencing pleasure or pain. 

By the expression hundred thousands of principal births 
(yoni-pamukha-satasahass7ni) he means ‘fourteen hundred 
thousands (1,400,000, in the Dulva only 14,000) of principal 
or best births’; he also believes in other staty hundreds 
(6,000, in the Dulva 60,000), and again in other six hundreds, 
and alsu in five hundreds of functions (kamma). This non- 
sensical doctrine he only sets forth for the mere sake of 
argument. The same is to be said about his expressions 
that there are five (kinds of) acts as well as three (kinds of) 


existence, in Pali, of any such words as n/yati or niyatta; possibly 
they aro misprints for niydti (Skr. niryati) and niyatta (Skr. 
niryat-td), but these words which mean ‘ esit’ or ‘ decease’ would 
yield no scuse in the context. The correct reading would seem 
to be cither niyatiti niyatutd or niyatité niyatd, in the latter case 
niyata agreeing with sabbe sattd. 

4 The doctrine, contained in the paragraphs down to this point, 
agrecs in the main with those ascribed to Gosila in the Tibetan 
Dulva, as translated in Rokhill’s Live of the Bullha, p. 101. But 
the remaining portion of it is there ascribed to another ‘ heresi- 
arch’ Ajita ((lid., pp. 103, 104). 
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acts,and so forth. But some say that he uses the expres- 
sion five (kinds of’) acts (pancha kammadni) on account of the 
five organs of sense, and the expression three (kinds of) 
acts (tine kammdnit) on account of the threefold distinction of 
acts done with the body, the speech and the mind (1. e., 
acts, words and thoughts). The terms act (kamma) and half 
act (addha-kamma), again, express his heretical view that 
acts done with the body and acts done by speech are (full) 
acts, while acts done with the mind are only half-acts.$ 


6 With the statements in the above paragraph may be compared 
another in the Jain Bhagavati, p. 1237) (Calcuttacdition). There 
can probably be little doubt but that the two scts of statements refer 
to the same doctrine of Gosila, though the numbers differ some- 
what in the Jain account of it. The latter (also quoted and trans- 
lated by Dr. Leumann in Rokhill’s Life of the Buddha, p. 253) runs 
as follows, Gosila explaining it to Mahiivira: ‘ According to my 
doctrine, O venerable Kasava, all those who have become, or are 
now becoming, or will hereafter become perfected, have to finish 
eighty-four hundred thousands of mahakalpas, during which they 
have, in regular succession, while born seven times as a deva, seven 
times as a sanjitha (some kind of embodiment), seven times as a 
sentient being (saaniyallbha), and reanimated in seven different 
bodies, to rid themselves, with reference to the functions (Aammuani), 
of the five hundred thousands and the sixty thousands and the six 
hundreds (of them), and (also) of the three varieties of actions 
(kKamm’amsa, t.¢., karna-Lheda) ; and having done s0, they attain 
final perfection.” From the context, in which the statements occur 
in the Bhagavati, and in which Gosila relates his ‘ pre-existent ° 
history, there can be no doubt that they refer to the doctrine of the 
transmigration of souls, though what the exact meaning of them 
may be I am unable to make out. It is clear, however, from the re- 
marks of both the Buddhist and Jain commentators, that to them 
they were equally unintelligible. Buddhaghosa declares them to be 
‘“‘non-seusical”” ; and Abhayadeva says, that, failing an exposition 
by the older commentators (chérnzikaru), he restricts himself to a 
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The term sixty-two modes of conduct (dvatthi patipada) he 


nicre verbal explanation. At the same time, Abhayadcva’s ex- 
planation, in one point, is open to doubt. The Prakrit text reads 
puncha Kainmant sayasuhassdim satthim cha salhassaim chhach cha sae 
tinnt ya kaimm’amse. Abhayadeva’s commentary takes kammant 
as Skr. kurmani (loc. sing., == karmavisaye), ‘with reference to 
functions (or actions)’, and connects pancha with sayasahassdim 
as Skr. paucha-shatu-sahasrdni, Accordingly I have so translated 
it above. But Abhayadeva himself admits that he does not 
understand the doctrine, and a comparison with Buddhaghosa’s 
statement seems to me to suggest a different construction and 
interpretation of the passage. Pancha should be connected, not 
with sayasahassdim, but with kamimani, and the latter word may 
be Skr. karmani or, perhaps, is a misreading for kamimani (ace. — 
plur., Skr. harmdat). The meaning of the passage would then 
be: ‘they have to rid themselves of the five (kinds of) actions, 
and of the hundred thousands and the sixty thousands and the six 
hundred (of births), and of the three kinds of actions.’ Thus 
interpreted, the passage has a much closer agreement with Buddha- 
ghosa’s statement, especially if the word chudasa ‘fourteen,’ which 
scems inconsistent with his context, be omitted from it, and his 
saffhi satdnui be amended to eaffht sahassdui, as the corresponding 
passage inthe Dulva (Rokhill, bid. p. 103) has it in agreement with 
the Bhagavati. In that case, both authorities speak of the 5 kinds 
and the 3 kinds of actious, and also of the 1V0,0V00 and 60,000 and 
600 births. I beheve the addition of chwdlasa in the statements of 
both, Buddhaghosa (14x 100,009) and Dulva (14x 1000), is cap- 
able of being in a general way harmonised with the Jain account. 
Buddhaghosa explains that the term ‘hundred thousands’ refers 
‘to the principal births’; and as of such ‘ principal births’ there 
are ‘fourteen’, there must be altogether ‘fourteen hundred 
thousands’ (of principal births). By the ‘principal births,’ I 
imagine, are meant births as devas and births as men. Now later 
on (sce pp. 25, 26) it is stated by Buddbaghosa, that Gosala be- 
lieved in ‘seven (kinds of) devas,’ and ‘seven (kinds of) men.’ 
He also belicved in ‘seven kiuds of pisichus’ und ‘scven kinds 


20 APPENDIX 11. 


uses with the ordinary meaning. By the term sirty-two sub- 


of sentient beings.” Any two of these classcs would togcther 
give ‘fourteen principal births.’ Now with this may be compared 
the Jain account (sce Rokhill, ibid., p. 254), according to which 
hving beings pass through a series of fourteen alternate births 
as devas and as sentient beings. There is, therefore, clearly hero 
some kind of general agreement between the Buddhist and Jain 
authorities. The number 14,000 in the Dulva, unless it be a mere 
misprint in Rokhill, I take to be an error for 1,400,000, as given 
in the Digha Nikiya. The Jain account itself requires a word 
of explanation of a seeming inconsistency in it. According to 
it (sce the passage at the beginning of this note) all beings 
“must pass through a serics of births, seven of which are devas, 
seven sanjiihas (of uncertain meaning, but according to the com- 
mentator ‘some kind of embodiment’) and seven sentients, and 
finally they pass through seven re-animations. This would seem 
to give a total of 21 births and 7 re-animations. In the detailed 
application, however, of this theory to Gosila’s own case, the Jain 
account (sce Bhagavati, Cale. ed., pp. 1289-1241, translated in 
Rokhill, 7bid., p. 254) says, that ‘after endless embodiments (san- 
jitha) a being passes through a serics of fourteen births, alternating 
between an embodiment (sanjiha) asa deva and a birth asa scnti- 
ent (sanniyabbha), and finally undergoes seven re-animations.’ The 
fourteen alternative births are thus specified: 1, asa deva in the 
upper Manasa embodiment (mdnase sanjithe); 2, as a sentient 
being of the first kind; 3, as a deva in the middle Manasa em- 
bodiment ; 4, as a sentient being of the second kind; 5, as a deva 
in the lower Manasa embodiment; 6, as a sentient being of the 
third kind; 7, as adevain the upper Miénasuttara embodiment ; 
8, as a sentient being of the fourth kind; 9, as a deva in the 
middle Minasuttara embodiment; 10, as a sentient being of the 
fifth kind; ll, as a deva in the lower Minasuttara embodiment ; 
12, as a sentient being of the sixth kind; 13, as adeva in the 
Brahma-world (not ‘embodiment ’); 14, as a sentient being of 
the seventh kind. These two cnumerations have an appearance 
of inconsistency. The commentator, Abhayadeva, reconciles it 
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ordinate periods (deatth-antarakapp?) he means to say that 
there are sixty-two® sub-periods in his one (kind of) mundane 
period (kappa). And this he says, because he does not 
recognize the two other (kinds of mundane periods).? 

The expression sia classes (chal-abhijitiyo) refers to his tenet, 
that there are the following six classes: the black, the dark- 
blue, the red, the yellow, the white and the supremely white. 
Among these he denotes, by the “black class” (Lanhabhijati), — 
the sheep-butchers, the boar-hunters, the bird-catchers, the 
deer-stalkers, the hunters, the fish-killers, the thieves, the 
murderers for the sake of robbery,’ the prison-keepers, and in 
fact all other workers of wickedness. The Bhikkhis (or Bud- 
dhist mendicants), according to him, constitute the “blue 
class” (nilibhydti); they are said to eat after inserting thorns 
into their four necessaries. For the Sacred Text (Pali) itself 
sayson the subject, that “the mendicants are those who 
practise the insertion of thorns” (lhikkh# kantaka-vuttikd). 


thus: in the list of fourtcen births there are mentioned 6 embodi- 
ments ; these in addition to the ‘endless embodiments’ mentioned 
previously, make up a total of 7 cmbodiments (sunjitha) ; again 
in that list are mentioned 7 births as devas and 7 births as senti- 
ents; and the list is followed by 7 re-animations ; thus we obtain 
the fonr sects of sevens of the first enumeration. I cannot say, 
that this reconcilement strikes one as quite satisfactory; still its 
tundency is to prove a scries of ‘fourteen principal births,’ and, 
thus far, to establish an agreement with the Buddhist acconnts. 
Even thus, however, after all has been said, Gosala’s doctrine on 
the point remains obscure. | 

6 The text has chatu-safthy ‘sixty-four,’ which I do not under. 
stand. One would expect ded-satthi, 

7 The Buddhists recogmze three kinds of periods, the mahd- 
kappa, the asankheyyakappa, and the antarakappa. Gosala only 
recognized the mahahkappa; see below, p. 26. 

8 Pali chora-yhataka, German Raubuérder, modern thag. 
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Or it may be that he designates by the name of “those who 
practise the insertion of thorns”? some kind of ascetics.® 
The “red class” (lohitabhijiti) are the Nigganthas (or Jain 
mendicants); he calls them “the men with one garment.’”° 
These are said to be whiter than the two preceding classes. 
The householders who wear white clothes and are the ad- 
herents (aZraka) of the Unclothed one (achelaka, t. e., Gosala) 
constitute, according to him, the “yellow class” (haliddd- 
bhiati:, Thus he assigns to these (laymen) who supply him 
with his own necessaries, a higher place even than to the 
Niggantha (ascetics).!!' The Ajivika mendicants (or the as- 
cetic followers of Gosila) constitute his ‘“‘ white class ” 
(sukhkabhiati), They are said to be whiter than the four 
preceding classes. Nanda, Vachchha, Kisa, Sankichcha and 
Makkhbali-Gosila constitute his ‘‘ supremely white class”. 
They are said to be whiter than all the others.!* 


9 The commentator’s meaning is, that by the ‘ blue’ class Gosila 
intends the bhikkhus or Buddhist mendicants; and by the term 
‘thorn-imserters’ he may mean either these bhikkhus or some 
other kind of ascetics. The ‘ four necessaries of a Buddhist men- 
dicant ’ are his clothing, food, bedding and medicine (see Childers’ 
Dictionary, s. v. pachchayo). I do not understand, however, the 
practice referred to, nor do I know where the “sacred text” 
referred to occurs. There appears to be some doubt as to the 
correct reading of the word /antaka or kanduka ; accordingly the 
meaning of it must remain uncertain. 

19 Ordinarily a Jain ascetic was to content himsclf with one 
garment; see Achidriuga Sitra, Jacobi’s Translation, II, 5, 1, 
§ 1 (p. 157), also Introduction, p. xxvi. 

11 Gosdla’s preference of his lay patrons to any ascetics, even if 
they were only the heretical Nigganthas, appears particularly re- 
prehensible to the Buddhist commentator! In the text Niyganthe 
hi is clearly a misprint for Nigganthehi (abl. plur.). 

18 This would seem to be intended as a classification of all 
men. Gosila himself and, apparently, his chief disciples con- 
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By the expression eight stages of man (attha purisa-bhi- 
miyo) he designates the following eight developmental 
periods of man: the dull stage, the playful stage, the 
experimental stage, the erect stage, the learning stage, 
the ascetic stage, the jina stage, and the prostrate stage. 
What he means is this: beginning with the day of birth, 
for (a period of) seven days, till they come out of a 
condition of mental obstruction, (living) beings are dull 
(manda) or semi-conscious (moméha), This he calls “the 
dull stage? (manda-bhimi). Afterwards those that have 
arrived (in the present birth) from a state of torment 
(in a previous existence) perpetually cry and scream; while 
those that have come from a state of happiness laugh in the 
perpetual recollection of it. This he calls “the playful 
stage? (I:hiddd@-bhimi). Then when they attempt to walk 
along on the ground, holding on to the hands or legs of 
their parents or to a bed or a stool, that he calls the “ex- 
perimental stage” (vimamsd-Lhimi). The time when they 
are fully able to walk on their feet, he calla “the erect 
stage? (ujugataDhimi). The time when they are made 
to learn the arts, he calls “the learning stage” (sekha- 


stitute one class; the mendicant classes of Bhikkhus, Nigganthas, 

and Ajiviyas constitute three others, the blue, red and white 

respectively ; and all the rest of mankind appear to be lumped ap 

in the two remaining classes; viz., the good, 1. e., those who pa- 

tronize Gosila, forming one class, the yellow, while the bad, ¢. e., 

those who do not accept Gosiila’s authority, constitute the other, 

the black. Incidentally it would appear from this classification, 

as if at one time the Buddhist, Jain and Ajiviya mendicants 

formed the largest and most prominent bodies of ascctics,—a fact - 
which is also supported by the reference to them in Asoka’s pillar 
inscription in Delhi (see note 203). In Rokhill’s translation of 
the Dulva (Life uf the Budtha, p. 104) the six classes are referred 
to as the “six social degrecs.” 

D 
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bhimi). The time, when leaving their houses, they devote 
themselves to a life of ascetic mendicancy, he calls “the 
ascetic stage ” (semana-bhimi). The time when, after a con- 
tinuous course of ascetic practices, they attain perfect know- 
ledge, he calls “the Jina stage” (jina-bhimi). When a 
mendicant, becoming a prostrate Jina, no longer speaks 
(i. e., begs) anything, showing thereby that he has become 
an ascetic who is passed all wants, that he calls “the pro- 
strate stage” (panna-bhiimi).4 

The expression forty-nine hundreds of mendicancies (el:ina- 
panidsa djiva-sate) signifies forty-nine hundreds (4900)'* of 
modes of mendicancy. | 


18 Childers’ translation of panna-bhitmi by ‘ period of decay ’ (see 
s. Vv. puriso in his Dictionary) hardly gives the meaning quite 
accurately. The stage referred to seems to be similar to that of 
the religious suicide in the Jain system; sce Achiringa Sitra 
(Jacobi’s translation) I, 7, 8, pp. 74-78. It is only permitted to 
ascetics who have reached the highest degree of perfection, and 
is regarded as leading to final lberation. The ascetic gives up 
begging, selects a suitable place on which he lies down, and 
starves himself to death. 

8 Perhaps the object of the commentator may be to guard 
against the expression being taken to mean ‘one hundred and 
forty-nine’; and so on in the following cases. From the parallel 
passage in the Dulva (see Rokhill’s Life of the Buddha, p. 103) 
it would scem that the numbers were sometimes taken in that 
sense. The corresponding numbers are there given as follows: 
*©120 hells, 180 organs (or sensible distinctions), 36 elements of 
dust, 49,000 nigas, 49,000 garndas, 49,000 parivrajakas, 49,000 
achelakas, 49,000 nirgranthas, 7 modes of conscious existence, 7 of 
unconscious existence, 7 as asuras, 7 as pisichas, 7 as devas, 7 
human; there are 7 (or) 700 lakes, 7 (or) 700 (kinds of) writ- 
ing(?), 7 (or) 700 dreams, 7 (or) 700 proofs(?), 7 (or) 700 kinds 
of precipices.” These tenets are in Rokhill’s translation ascribed 
to the heresiarch Ajita, possibly through a mere misunderstand- 
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The expression hundreds of wandering mendicants ( pertbha- 
jaka-sate) means hundreds of formal professions of wander- 
ing mendicancy. 

The expression hundreds of abudes of Nagas (ndydvdsa-sale) 
means hundreds of regions (inhabited) of Nagas. 

The expression twenty hundreds of sensible distinctions (vise 
trdriya-sate) means twenty hundreds (2000) of sensible dis- 
tinctions.!® 

The expression thirty hundreds of hells (imse niraya-sate) 
means thirty hundreds (3000) of hells. 

The expression dust-depositorics (rajo-dhatuyo), that is, 
places on which dust gathers, he uses with reference to 
tables!® (hattha-pitha), footstools (pada-pitha), ete. 

The term seven (kinds of beings) produced from sentient beings 
(satta. saiini-gabbh) he uses with reference to camels, oxen, 
asses, goats, sheep (pasu), deer, and buffaloes. 

The expression produced from insentient beings (asain 
yablhi) he uses with reference to (the seven kinds of cereals) © 
rice, barley, wheat, mugga-beans, kangu-inillet, varaka-beans, 
and kudrisaka-grain. 

The expression produced from an inter-joint (nigantht- 
gabbhi), that is, ‘taking their rise in a joint,’ he uses with 
reference to sugar-cane, bamboo, reeds, and so forth.” 

His expression seven (kinds of) devas (sufla deod) refers to 
the numerous devas, whom he, however, declares to be (of) 
seven (kinds). 


ing or through a confusion of the original Tibetan pages ; but 
they scem clearly to belong to Gosila ; sce note 4. : 

1b I suppose, by the term iulriya are here intended “ prin- 
ciples ” like the thirty-three enumerated in Childers’ Dictionary, 
under indriya. 

16 Or counters of shops, ete. 

17 Instead of this clause, the parallel passage in Rokhill (Life of the 
Buddha, p. 103) has a clause speaking of “seven (births) as asaras.” 
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The men (mdnus¢), who are also numberless, he declares 
to be (of) seven (kinds). 

By the expression seven (kinds of) pisdchas (satta pisdcha) 
he means the gigantic (mahanta-mahanta) pisichas, whom 
he holds to be (of) seven (kinds).!® 

The expression lakes (sar?) refers to the (seven) ‘ great 
lakes,’ which he holds to comprise the Kannamunda, Ratha- 
kara, Anotatta, Sihappapita, Tiyaggala, Muchalinda and 
Kunialadaha.!® 

By the expression prectpices (papt) he means the (seven) 
‘ great precipices,’ and by the expression hundreds of precipices 
(papdta-satint), the (seven) hundreds of small precipices. 

By the expression dreams (supind) he means tlre (seven) 
‘great dreams’ only; and by the expression hundreds of 
dreams (supina-satdéni) he means the (seven) hundreds of 
small dreams.” 

The term great period (mahitkappa) is taken in its ordinary 


18 See the description of such a ‘gigantic’ pisicha in Lecture 
IT, §§ 94, 95. The text reads sata ti (Skr. sattvant ite ‘ beings’), 
but it should probably be sattdti (i. e., satta ti, Skr. sapta iti 

‘seven’), as shown by the corresponding passage in Rokhill’s Infe 
of the Buddha, p. 103. 

9 The corresponding passage in Rokhill (Liye of the Buddha, 
p. 103) mentions the number seven of the lakes, but does not name 
them. A clause that here follows is omitted, as I do not under- 
stand the expression pachufd or its variants. May ganfthika be a 
synonym of gandila in the sense of ‘hill,’ or ‘ declivity ’? seo the 
Petersburg Dictionary. The corresponding passage in Rokhill 
(tbid., p. 103) offers two different clauses which are themeclves 
doubtful: “seven (kinds of) writing (?) ” or ‘seven proofs(?) ”’ 

® I have added ‘seven’ in this as well as in the preceding 
clause on the authority of the corresponding passage in Rokhill 
(Life of the Buddha, pp. 103, 104), which speaks of “7 or 700 
dreams ” and “7 or 700 kinds of precipices ”’. 


| 
| 
| 
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meaning. This period he holds to be equal to the time con- 
sumed in completely draining a ‘ great lake ’*! seven times, 
by removing from it, by means of a blade of ‘kusa’ grass, 
one drop once in every hundred years. With regard to 
these ‘great periods,’ his belief is that after the lapse of 
eighty-four hundred thousands (8,100,000) of them, the fool 
and the wise alike—as he says—till make an end of their 
suffering (bilo cha pandito cha dukkhaes’antam karonti).™ 
Even the wise, he means to say, cannot become perfected 
within a shorter time, nor can even a fool go beyond it. 

The expression by religions precept (silena) means ‘by 
(observing) the precept of nakedness or any other that they 
may have’. In the expression by religious rites (vatena), the 
word ‘rite’ has the same meaning (as with us Buddhists). 
In the expression by ascetie practices (tapena) the word ‘ ascetic 
practice’ (tapo-kamma) has its ordinary meaning. | 


81 From the general connection in which the expression ‘ great 
lake’ here occurs, it seems evident that Buddhaghosa intended it 
to refer to the seven ‘great lakes’ mentioned in one of the pre- 
ceeding paragraphs. This, however, is a misunderstanding, as can 
be clearly seen from the Jain account of the same subject. In 
the Bhagavati (Cale. ed.), pp. 1232, 1239 (transl. in Rokhill, Life 
of the Buldha, pp. 253, 254) the measure of a mahdkappa is thus 
explained: ‘The river Ganga is 500 yojanas in Iength, } yojana 
in breadth and 500 dhanu in depth ; there is altogether a series of 
seven Ganga rivers, each succeeding haviug seven times the 
dimensions of the preceding; the last of the series, accordingly, 
is equal to 117,649 (or 7x7x7x7x7x7x7) Ganga rivers; if 
now every hundred years oue grain of sand be removed, then the 
time required to exhaust the whole of the sand of those 117,649 
Gangiis would be one sara pertod ; and 300,000 of such sara periods 
make one mahdhappa period; and 8,£00,000 of these mahdkappas 
make one mahdmdnasa period.’ 

83 Balo and pandito have the theological sensc ; the fool is the 
‘worldly,’ and the wise, the ‘religious’; of coursc, from Gosila's 
point of viow. 
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The expression he cherishes immature (knowledge) (a-pari- 
pakkam, scl. ii¢nam, puripdceti) describes one who, thinking 
himself to be a wise man, becomes (as he fondly imagines) 
perfected within a shorter time (than 8,100,000 ‘great 
periods’). The expression he more and more renoves from 
himself mature (knowledge) (paripakkam phussa phussa vyanti- 
karoti) describes one who, thinking himself to be a fool, 
(fondly imagines that he) may go beyond the period limited 
as above stated. 

By the expression it is not so (hevan n’atthi) he means to 
show that it is impossible that either of the two cases should 
happen.* 

The expression dona-measured (dona-mita) means 4 measur- 
ed, as it were, with a drona.’ 

The terms pleasure and pain (sulkha-dukkha) have their 
ordinary meaning. 

The expression one who has reached the end (kata-pariyanta) 
means ‘ one whose end coincides with the end of the period 
limited as above stated’. 

The expression there is neither decrease nor increase (nvatthi 
héyana-vaddhana) means that there is no diminution nor 
any augmentation. His meaning is, that the period of 
transmigratory existence neither decreases in the case of 
the wise, nor increases in the case of the fool. 

The terms raising and lowering (ukkams’dvakamsa) he uses 
as synonyms of ‘increase’ and decrease.’ 

Finally clinching this theory of his by a simile, he adds 
the words just as (seyyathd@pi néma) and so forth. In that 
simile, by the expression a ball of string (sutta-gula) he 
means ‘a ball of string which is fully wound up’; and by 
the expression it opens out just so far as it can be unwound 


$3 7. e., cither falling short of, or exccediny the above-stated 
limit of 5,400,000 § great periods.’ 


g 
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(nihbefhiyaminam era phaleti) he means that a ball of string 
which is thrown from a mount or from the top of a tree 
goes on unwinding just so far as the length of the string 
allows; when the string is run out, it stops there and goes 
no further. Even so, he means to show, can a fool not go 
beyond the time above stated.* 


From the same work, If, 3, pp. 143, 144. 

Then another began to speak, thinking within himself that 
he would now relate the story of his particular confidant. 
Hence it is said another then also (atiataro pi kho) and so 
forth, all which is to be understood exactly as before ex- 
plained. | 

Now here by the word Makkhali is meant that that was 
his name, and by the word Goadla, that that was his second 
name (given to him) on account of his having been born in 
a cow-shed. Regarding him, it is said that (seeing him) 
walking on a muddy piece of ground, with an oil-pot in his 
hand, the owner of it said to him: ‘“ My dear man, take care 
lest you stumble!” He, from carelessness, having stumbled 
and fallen, began to flee away through fear of the owner. 
The owner, having run up, caught the edge of his garment. 
He letting go his cloth, fled away naked. The rest is the 
same as in the case of Piirana.*® 


8 This simile, and the doctrine it illustrates, will also be found 
in the corresponding passage in Rokhill (Life of the Brulidha, p. 104). 

8 The account of Piirana is given in the preceding sections of 
the work, If, 2, pp. 142, 143. The same story of Gosila will be 
found in Speuce Hardy’s Mannal of Buddhism, p. 301. He is 
there said to have been the son of a slavo of the owner of the 
cow-shed in which he was born; and it was the same owner of the 
coweshed that he run away from. He is then said to have filedtoa 
village, the people of which received him kindly and offered him 
clothes ; but he refused to put them on, hoping thus to be respected 
asa ‘holy man’ or arhat. 
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ADDITIONS AND EMENDATIONS 
ad $ 12, p. 10. 

With regard to the standing phrase “‘ many kings, princes, 
nobles, ete.,” see Prof. A. Weber’s remarks in Indische 
Studien, vol. XVII, p. 26, footnote 1. 

I have used the word tonsure as a convenient translation 
for murda. But it may be well to note that, originally at 
lenst, the process was not one of cutting or shaving the hair 
of the head, but of plucking it out in handfuls. Thus it is 
related of Mahivira himself that, when he adopted the 
ascetic life, “he plucked out witb his right and left (hands) 
on the right and left (sides of his head) his hair in five 
handfuls ” (see Achiringa Siitra, II, 15, p. 199 in Jacobi’s 
Translation). 


ad § 12, p. 11. 

The phrase ahdsuham, Devénuppiya, ma padibandham 
kareha, which I have translated ‘may it so please you, O 
beloved of the devas, do not deny me!’, as the concluding 
words of Ananda, addressed to Malhiivira, is treated differ- 
ently by Dr. Leumann, in his Beziehungen der Jaina-Litera- 
tur zu andern Literaturkreisen Indiens, p.57. The phrase 
occurs in a very similar connection, at the end of a speech 
of king Paesi addressed to the ascetic Kesi, a follower of 
Pisa (or Pirshwa). Dr. Leumann separates it from Paesi’s 
speech, and puts it into the mouth of Kesi as his reply to 
Paesi: “ Well then, O beloved of the devas, do not cause 
any cbstruction.”! 


L “ Wohlan denn, mein Lieber, verursache keine Storung.” 
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This interpretation appears to me untenable. The 
phrase is one which occurs frequently, and asa rule in the 


_ same connection, namely, at the termination of a request of 


some one to a religious preceptor to be instructed by the 
latter in his religious tenets, or to receive some other indul- 
gence (e. g., in § 77). In this connection, the phrase in the 
mouth of the religious preceptor, is quite incongruous, 
Why should be warn the supplicant against causing any 
obstruction (Stérung) ? That, surely, is the last thing the 
petitioner is thinking of at the time! He is burning with 
desire to listen to the preceptor, and is all eagerness, lest he — 
should be denied by him. Moreover the grammatical form 
of the phrase necessitates the interpretation which I have 
given to it. The verb is kareha, i. e., the second person 
plural. Areligious preceptor addressing a supplicant or dis- 
ciple, always uses the singular; while the latter, addressing 
a religious preceptor, always uses the plural. If the phrase 
were spoken by the religious preceptor, he would say kareht. 
Thus in §§ 84, 85, Goyama (the monk) speaking to Ananda 
(the layman) says padivajdhi (sing.) ‘do thou take upon 
thee,’ but Ananda speaking to Goyama says padivajjaha 
(plur,) ‘do you take upon yourself’; again in § 86, Maha- 
vira himself speaking to Goyama (his disciple) says padgt- 
vajjahi (sing.) ‘do thou take upon thee.’ . 

With regard to the term derdnuppiya, the discovery of the 
word anuppiya (Skr, anupriya) ‘pleasant,’ by Dr. Morris (in 
his Notes and Queries, p. 117, in the Journal of the Pali Text 
Society for 1886) may be worth noting. It would explain, 
in a very natural manner, the formation of the term derd- 
Nuppiya = deva + anuppiya, ‘agreeable to the devas,’ (Skr. 
deva + anupriya). The usual explanation by derduu 4+ ppiya, 
assumes that derinu is an anomalous modification of the 
genitive plural derduam (Skr. devindm priya), see Weber's 
Fragment der Bhagavali, pp. 188, 405, Jacobi’s Kalpasitra, 

E 


$2 APPENDIX IIT. 


Glossary, etc.. E. Miiller in his Bettrdge zur Grammatik dee 
Jaina Prakrit (p. 15) rightly says, that devduu, taken as 
a genitive plural, is “a very strange form for which no 
analogy has been found either in the inscriptions or the 
Githis of the Northern Buddhists.”? It has been supposed 
(by Jacobi in the Journal of the German Oriental Society, 
vol, XXXIV, p. 255, and Aurel Stein in the Oriental 
and Babylonian Record for August 1887) that the title 
sahdnusahi ‘Shih of Shahs’ (or king of kings) offers an 
analogous formation. The word occurs twice in the Jain 
book, Kalakichirya Kathinaka (Jacobi’s edition, Journ. Germ. 
Orient. Soc., vol. XXXIV, p. 262), as a title of the Shaka 
(Trans-Indus Scythian) kings. Itis rightly explained as a 
combination of sdhdnuw (gen. plur.) plus sdhi. But I much 
doubt whether it has any right to be considered as an ana- 
logous form justifying the usual explanation of the title 
devanuppiya. Inthe Kalakichirya Kathinaka it is evidently 
quoted as the foreign title of the Shaka kings, but not as 
an indigenous (Prikrit) formation. It has been rightly 
pointed out by Dr. Stein, that “the construction of the 
phrase is distinctly un-Indian,” and that, “in fact (it 
exhibits) the genuine Iranian ending of the genitive plural 
of thematic stems.” It has further been shown that the old 


Persian ending dndm becomes anim or anz in Zend, and and. 


or dn in the Middle-Persian or Pahlavi; see Dr. Kirste’s 
paper on Paonano PAO, in the Vienna Oriental Journal, vol. 
II, No. 3, p. 241. It seems clear, therefore, that the Prikrit 
form séhanu is merely an Indian attempt at representing the 
older Pahlavi form shihdnd, the final « being meant to repre- 
sent the obscure final after-sound 6. If this be so, it is also 
clear that the foreign form scéhduu-schi? cannot be adduced to 


% The proper spelling of the title is sahi (arf€) or sahki (tIF®) or 
shahi (wf€), as found in ancient inscriptions and on coins. The 
short 1 is merely an indistinct after-sound, commonly used in India 
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explain the essentially indigenuus Prikrit form devdnuppiya ; 
—at least, till it has been shown that the latter word is a 
Pahlavi importation into the old Priakrit. In the meanwhile 
I would suggest, that the two phrases derdnam piya or 
devina piya,®’ occurring in the (Buddhist) Ashoka inscrip- 
tions, and dervénauppiya, occuring in the Jain records, 
though having the same meaning, are based on different 
derivations, the former being Skr. devdndm priya, the latter, 
Skr. deva-anupriya, It appears to me also, that if the Jain 
word were really equivalent to Prikrit devdnam piya or 
devdna piya, it would probably be spelled devdnuuptya (devd- 
uu priya with one p), and not devduuppiya. Another proof 
in the same direction is the occurrence of the same title in 
the Sanskrit inscription of Samudra Gupta on the Allaha- 
bad pillar, in the form gcAina-gcéhi (see Journal, As. Soc. 
Beng., Vol. VI, pp. 974, 977). Here the termination dna 
(in géhdna) is as little a modification of the Sanskrit gen. 
plur. termination @adm, as de (in edhinu) is of the Prakrit 
gen. plur. termination @uam or dua. Both, the Sauskrit as 
well as the Prikrit, are clearly mere transcripts of a foreign 
title, the Prikrit, however, preserving the somewhat more 
antique form with the after-sound u, while the Sanskrit 
transcribes simply the Pahlavi termination dn. 


ad § 12, note 20, p. 11. 


According to Muni Atmirim-ji, the gunavrata or ‘ salutary 
vows’ are called so, because they confer additional merit or 
excellence on the anu-vrata or ‘lesser vows’ (anuvrat4 ko 


(even at the present day) after h. The form with final long i 
(sdhi Be) is really a false spelling, which probably arose from the 
loose Indian way of using the symbols for the short and long 
vowels u and 7. The word, even at the present day, is never 
pronounced shah, but either shah or shahi, however loosely it 
may be written. 

3 Both forms, with and without the anusvara, are met with. | 
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guna hota hai or anuvratd ka vriddhi-hoti hai). Perhaps it 
might be better to say, that they are called so because they 
confer additional merit on the person who keeps them in 
addition to the ‘lesser vows.’ The term, therefore, should 
be rather translated ‘ meritorious vows.’ 

The term shikgd, in shiksd-rrata or ¢ disciplinary vows,’ is 
explained by the Muni to mean ‘ repeated exercise’ or ‘re- 
peated discipline’ (bar bar abhyds kar’nd) ; and those vows 
are said to be so called, because they are taken upon one’s 
self for a short time, while the anuvrata or ‘lesser vows’ 
and the gunavrafa or ‘ meritorious vows’ are taken upon 
one’s self for one’s whole life. The intention of the former 
is, to discipline a person from time to time in the keeping 
true to one’s religious profession. These remarks of the 
Muni will help further to exp‘ain Abhayadeva’s remarks 
referred to in my note 65, on page 26. 

As the subject of the enumeration of the twelve vows is 
beset with some obscurities, it may be useful to explain it 
in detail. The vows themselves are enumerated in §§ 18— 
43, and the typical offences against them in §§ 45—56. 

In $ 12, Ananda promises to take on himself all the twelve 
vows; viz., the five ‘lesser’ and the seven ‘ disciplinary” 
vows. The latter comprise two classes; viz., the three 
‘ meritorious ’ vows, and the four proper ‘ disciplinary ’ vows. 
Having made this general promise, Ananda next proceeds to 
actually take on himself eight vows; viz., the five ‘lesser’ 
and the three ‘meritorious’ ones. The remaining four 
‘disciplinary * vows, he does not take on himself at this 
point of time, but is allowed to defer them till the proper 
occasion for taking them should arise. In taking, however, 
those eight vows on himself, he is made to enumerate 
and define in detail the several points in which they will 
have particular application to himself; for these points 
would naturally vary in accordance with the differing cir- 
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cumstances of the different individuals that took the vows. 
Accordingly, his taking of the five ‘lesser’ vows is detailed 
in $$ 13—19, three paragraphs ($§ 17, 18, 19) being devoted 
to the fifth ‘lesser vow’ about the limitation of property. 
With § 20 the detailed enumeration of the three ‘ meritori- 
ous vows’ begins; and §§ 20 and 21 refer to the diyvrate or 
the ‘vow of the quarters” It is curious that this vow 
is not referred to with its technical name disivvaya, unless 
it be disguised in the term disadyattiya or ‘travelling into 
foreign parts’ applied to both the carts and the boats. 
But that the two paragraphs 20 and 21 refer to this ‘ vow 
of the quarters,’ and not (as it may seem at first sight) to 
the ‘vow of the limitation of property,’ is made ¢lear by 
two considerations. Firstly, if §§ 20, 21 referred to the 
latter vow, the ‘vow of the quarters’ would be entirely 
omitted. Secondly, the property in $$ 17, 18, 19 is detailed 
as being wealth in money, in animals and in Jand; and 
practically the same details we find repeated in § 49, where 
the offences against the ‘vow of the limitation of pro- 
perty’ are mentioned. In §$ 22—42 the ‘vow regarding 
things of reiterate and momentary use’ (uvabhoga-paribhoga- 
parimdna) is given in very minute detail. Finally in § 48 
the ‘vow regarding unprofitable employment’ (anafftha- 
danda-veramana) is detailed. Here, after § 43, the four 
‘disciplinary vows’ should have followed in detail. They 
are, however, omitted, because, as they are not taken for 
life, there was no need to take them at that time (at the 
commencement of the siivaga-hood) ; they are reserved to be 
taken when the proper occasion arises. Hence Mabhivira 
proceeds at once, in § 45, to detail the offences against the 
three classes of vows. In $$ 45—49 the typical offences 
“against the five ‘ lesser vows’ are enumerated. In §&§ 50—52 
the typical offences against the three ‘meritorious vows’ 
are detailed. In §§ 53—56 the typical offences against the 
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four ‘disciplinary vows’ are specified. Finally the two 
$$ 44 and 57 constitute a sort of introduction and appendix 
to the subject of the offences; § 44 enumerates the typical 
offences against the true religious profession of a sivaga 
generally; and §$ 57 details those against the final and 
crowning act of a sivaga’s religious profession, viz., his 
religious suicide. 

I may add that the subject of the introductory paragraph 
44 constitutes the first ‘standard’ (paddnd) of an uvisaga 
(see p. 40). The subject of $§ 45—52, i.e., both the ‘lesser’ 
and the ‘ meritorious’ vows and their respective ‘ offences’, 
constitute the second ‘standard. Lastly the subject of 
$$ 538—56, t. e., the ‘ disciplinary ’ vows and their ‘ offences,’ 
constitute the third and fourth ‘standards’; this may be 
seen from the terms of the fifth ‘standard.’ Only two of 
the four ‘disciplinary ’ vows, viz., the first one of inward 
peace and the third one of the posaha abstinences, are 
expressly named iu the third and fourth ‘standards’ re- 
epectively. Perhaps these two vows were regarded as the 
most important of the set and thus typical of the other two, 
of which the second one ‘of the quarters’ must be con- 
sidered as implicitly included in the third ‘standard’, and 
the fourth one ‘of the right distribution of alms,’ in the 
fourth ‘standard’. The remaining ‘standards,’ from the 
fifth to the eleventh, seem to be intended to gradually 
prepare the uvisaga for the crowning act of his life, his 
religious suicide. | 

Perhaps it may be worth noting, that besides the lumping 
together of the three ‘meritorious’ and the four ‘disci- 
plinary’ vows under the general term ‘seven disciplinary ’ 
vows, there is another point of divergence between the 


* The ‘lesser’ vows are directly named in the terms of the 
standard, but the ‘meritorious ’ vows are indirectly included in 
the term “ virtues of compassion, etc.” 


€ 
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Uvisagadasio (an Anga) and the Ovavii Sutta (an Upinga). 
The serial order of the ‘meritorious’ vows in the two 
bocks differs; the Uvisagadasiio places the vow of ‘ unprofit- 
able employment’ (anaffhd-danda) last among the three 
(and so does Muni Atmirim-ji in the list given me by him), 
while the Ovaval Sutta gives it the first place. 

Information on the subject of these vows may be obtained, 
as Muni Atmirim-ji informs me, from the following works: 
1, Haribbadra’s commentary (7/7) on the Avashyaka-niryukti 
the 6th chapter (adhyayana} on the renunciations (pratyd- 
khydna)®; 2, In Umisvati’s Shrévala-Prajiiapti,® and Hari- 
bhadra’s commentary (¢7/:7) on the same; 3, Haribbadra’s 
Dharmabindu, with Munichandra’s commentary’; 4, Hema- 
chandra’s Yogashiatra ; 5, the Panchishaka (without mention 
of author); 6, the Pravachana Sarodhira (also without 
mention of author)’; and others (not named). 


ad $ 13, note 21, p. 12. : 


With regard to the ‘three forms’ of doing evil for a Jain 
monk, I may note a Buddhist testimony mentioned in Spence 
Hardy’s Manual of Buddhism, p. 277. It occurs in a con- 
versation of Buddha with Upali, a lay-follower of Mabavira. 
Buddha said to him: “The tirttakas (7. e. tirthakas or Nig- 


§ Sce Weber's catalogue of the Berlin MSS., pp. 762, 784, 
also his Indische Studien, vol. XVII, p. 75. 

6 On the name of the author sce p. 50, footnote. I cannot find 
this work noted in any of the collections in Europe. 

7 AMS. of this work seems to exist in the Royal Library at 
Berlin. See Journal, G. O. S., vol. XXXITII, p. 481. 

8 A MS. of this work is named in Professor Jacobi’s collection, 
Journal, G. O. S., vol. XXXII, p. 695, where it is ascribed to 
Nemichandra. Another is in the Royal Library of Berlin, 1517., 
p. 481, together with a commentary by Siddhasena. A MS. of the 
Jatter is also mentioned in Dr. Mitra’s Norivee of Sanskrit MSS., 


vol. VIII, pp. 177, 178. 
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ganthas) do not take life, nor cause others to take life, nor do 
they approve of those who take life; they do not steal, nor 
cause others to steal, nor approve of those who steal; they 
do not lie, nor cause others to lie, nor approve of those who 
lie; they do not indulge in evil desire, nor cause others to 
indulge in evil desire, nor approve of those who indulge in 
evil desire. In these things we nre agreed. But they say 
that in cold water, decayed wood, leaves and sugar there are 
worms; now if any one crush an insect, when walking or 
from any similar cause, what will be the consequence, ac- 
cording to the teaching of Nigganthanitha (i. e. Mahavira) ?”’ 
Upali answers, that it will be a sin. 


ad § 28, note 27, p. 15. , 


With regard to the tooth-brush, see Grierson’s Bihar Pea- 


sant Life, § 747. The modern Hindi word is datuvan or 
datuan or datiin or dataun or datan. 


ad § 24, note 28, p. 15. 


With regard to the émalaka fruit, as an article of food, 
see the story related in Beal’s Siyukt or Buddhist Record of 
the Western world, vol. II, pp. 95, 96. It is there related of 
a minister of king Ashoka, how, having eaten one half of an 
amalaka fruit, he placed the other half in the hands of the 
king, who afterwards made it an offering to a monastery. 


ad § 35, note 36, p. 17. 


With regard to the seedling-rice, see Hemachandra’s 
Abhidhina Chintémani, verse 1169 (line 45, p. 218 in Boht- 
lingk’s edition), where among the seedling-rice (shdli) two, 
called kalama and kalimatka are enumerated. The seedling- 
rice is “generally sown with the first rains in Jeth (May- 
June) ; it is transplanted in Siwan (July-August) ; and the 
regular harvest is held in Aghan (November-December) ” ; 
see Grierson’s Bihir Peasant Life, § 971. 
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ad § 39, note 42, p. 19. 


The South Indian name of the pd/angd is also pronounced 
pdrangi ; see J. S. Gamble’s Manual of Indian Timbers. 


ad § 55, note 87, p. 32. 

With regard to the posaha-fast it should be noted that it 
oe is not a weekly sacred day, for it occurs six times in every 
month; viz., 1, on the eighth day of the dark half-month, 
2, on the fourteenth of the dark half-month, 3, on the day 
of ‘the new moon (amiévésy7), 4, on the eighth day of the light 
half, 5, on the fourteenth day of the light half, and 6, on 
the day of the full moon (p/rnimd). This is Muni Atmarim- 
, ji’s explicit statement. The days of the new moon and the 
full moon are, of course, the days immediately following the 
fourteenth of the respectively preceding half-months; they 
are accordingly the fifteenth days of the respective half- 
months; and, therefore, two posaha-days, the fourteenth 
and fifteenth, always fall in immediate juxta-position. 
| These two days, falling always together, may be looked 
upon as constituting one sacred time. It is only in this 
inaccurate sense, that the Jains may be said to havea 
‘weekly sacred day.’ It would be more accurate to say, 
that they have a ‘ weekly sacred time’, two of which times 

consist of one day each, while the two others consist of two . 
days each, altogether six days.° I imagine that with the 
Buddhists the case is not different, though Childers in his 
dictionary, under wposatho states that the day “occurs four 
times in the month” and that “it is therefore a weekly 
festival’? His enumeration of the so-called “four days,” 
howerer, is confused and evidently misunderstood; for he 


® The days here referred to are, of course, lunar days (fithi), 
which vary between 20 and 26 hours. The mean length of a 
lunar day is about 3 hours and 37 minutes. Sce Jacobi’s Tables 
for Hindu Dates in the Indian Antiguary, Vol. XVII, p. 149. 
¥ 
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explains the chutuddas7 as the day when there is no moon, 
while the panchadas? is said by him to be the full moon ; but, 
clearly, the day preceding the full moon could not be a day 
without a moon! It scems to me evident, that the Buddhists 
have the same six posaha-days as the Jains, and arranged 
in the same way, so that two posaha-days, the fourteenth 
and fifteenth, always fall together; and these two days, as 
Childers states, “‘ are devoted by the priests to the special 
ceremony of reading the pétimokkha.” 

Information about the poscha and its rites may be found 
in the work called Vidhi Prakarana, on which see Dr. 
Mitra’s Notices of Sanskrit MSS., Vol. VIII, No. 2594, p. 49. 

ad § 71, note 127, p. 46. 

The Prikrit verses, descriptive of the eleven standards, 
which are quoted in Abhayadeva’s commentary (pp. 26—29), 
may be translated as follows. I follow in the translation 
a Hindi paraphrase, kindly supplied to me by Muni Atma- 
rim-ji. His explanations are given in the footnotes. See 
also the additional note on p. 36. 


1. The Standard of Right Views. 

A living being that is proof against the darts of doubt 
etc., and has acquired right views, but is still released from 
(keeping) the other virtues,” is said to be keeping the first 
standard. 

2. The Standard of the Vows. 

Having acquired the standard of right views, the living 

being that now observes the lesser vows without fail and 


acquires the virtues of compassion etc., is said to be keeping 
the standard of the vows. 


8. The Standard of Inward Peace. 
Having acquired the standards of right views and the 


YT, e., ‘from keeping the five lesser vows and the seven dis- 
ciplinary vows.’ See § 12, note 20. 
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vows, he who now, in the morning and evening," maintains 
inward peace, in the highest form, (viz.) for three montks, 
is suid to be keeping the standard of inward peace. 


4. The Standard of the Posaha-Abstinences. 


Having acquired the afore-mentioned standards, he who 
now thoroughly observes the posaha-abstinences on the 
eizhth, the fourteenth and the others days," for four months, 
is said to be keeping the fourth standard. 


3. The Standard of the Statucegue Posture. 


Having acquired right views and (the keeping of) the (five) 
lesser, the (three) meritorious and the (four) disciplinary 
vows, and being firm and well-instructed in them, he now 
assumes, on the eighth and fourteenth days (of the month), 
a statuesque posture’ during the whole night. 

He does not bathe; he eats at an unseasonable hour; he 
keeps the folds of his loin-cloth tied up; he exercises Gonti- 
nence by day; and at night, on the days not devoted to the 
statuesque posture, be imposes a limit on himself.!* 


Vis. Hindi “ Jond sandhydd m2”, ‘at both sandhyas.’ 

87 e., ‘the eizhth, the fourteenth, the new-moon and the full- 
moon of each month.’ The posaha-abstinences are four: abstain- 
ing from food, ete.’ See § 55, note 87, and App. IIT, p. 39. 

IS J. e., the pose of a prutimd or sacred image or statue of a Jina. 
The ‘statuesque posture’ is thus described by Muni Atmaram-ji. 
“The penitent is to stand erect, with the head slightly bent 
down ; he is to keep his eyes open and look fixedly straight before 
his nose at a lifeless object; he is to let both his arms hang down 
at full length, but so as not to touch his body; he is to place bis 
two feet parallel to each other, but the width of four fingers 
(about 3 inches) apart: and he is not to move any part of his 
body.” This description evidently coincides with the well-known 
standing figures of Mabavira and other Tirthankaras. 

6 Te, “with regard to conjugal enjoyment.’ By ‘unseasone 
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While standing up in the statuesque posture, he meditates 
for five months on the Jinas who are worshipped in the three 
worlds as the conquerors of the passions, or else on his own 
spiritual foes. 


6. The Standard of Abstention from Incontinence. 


Having acquired the afore-said virtues, and more specially 
baving conquered sensual desires, he now, with a firm mind, 
abstains from incontinence even in the privacy of the night. 

He avoids erotic talk, nor stays alone with a woman ; he also 
eschews much (female) society and (all) excessive adornment. 

Thus he conducts himself for six months. Nevertheless 
+t must be understood, that in this world he abstains from 
those things throughout life.” : 


7. The Standard of Abstention from Living Food. 


Having fully attained the other (afore-mentioned) steps, 
he now abstains, without exception, from living food, whe- 
ther in eating (or drinking) etc.,'® for seven months, accord- 
ing to the order of sequence. 


8. The Standard of Abstention from Acting by One’s self. 


Having attained the previously-mentioned virtues, he now 
for eight months abstains from doing himself any blameable 
acts,!7 but causes it to be done by his servants, if needed for 
his livelihood. 


able hour’ is meant ‘eating in day-time,’ instead of at night or 
rather late in the evening. The remark about the loin-cloth is in 
Hindi dhoti ki lagan tage. 

16 I e., “Abstinence from incontinence in every shape (in deed, 
dalk and thought) is incumbent on & Jain layman at all times of 
his life, but here it is enjoined on him in a special manner.’ 

16 For the four kinds of food: meat, drink, relishes, delicacies, 
see § 58, note 100. 

17 I. e., ‘acts which involve any taking of life.’ 
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9. The Standard of Abstention from Acting through Servants. 


Having attained the before-mentioned virtues, he now, 
for nine months in the order of sequence, abstains from 
causing to be done by bis servants any blameable act of a 
gross kind. 

10. The Standard of Abstention from Larcful Food. 

He now abstains even from lawful cocked-food, how much 
more from all other’; be also shaves his head with a razor 
or, it may be, wears a mere tuft of hair. 

Being asked about business, if he kuows it, he speaks; if 
not, he does not speak. (In this manner). having attained 
the befere-mentioned virtues, (he lives) for ten months, ac- 
cording to the order of time. 


Ll. The Standard of Becoming an Ascetic. 


Having shaved (the hair of) his head with a razor or 
having plucked it out, and carrying a dusting-broom and a 
begying-bowl, he now, in the garb of an ascetic, wanders 
abvut, observing the (ascetic) law in his body. 

In this way he wanders about, (keeping it) in the highest 
form, (viz.) fur eleven months, observing at the same time all 
(the other standards) at the rate of one day (two days) ete.!§ 

IT have not been able to identify the work from which the 


Te. “during the eleven months’ period of this standard, 
while he lives as an ascetic, he observes all the eleven standards, 
in regular turn, at the rate of davs instead of montbs, f. e. in the 
large way or hirbest from (utkosenam) the eleven standards are kept 
during cne, two, three, ete. upto 11 months; in a small way they 
are now kept during one, two, three, etc. up to 11 days in regularly 
succeeding series throughout the period of the eleventh standard.” 
This is Muni Atmirim-ji’s explanation, if I understand him core 
rectly. Of course, (as he explains) it is understood, that any 
point in any of the preceding standards which is inconsistent with 
the cleventh standard of ascetic life may not be observed; in fact, 
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verses, above translated, are quoted by Abhayadeva. Muni 


Atmirim-ji informs me, that similar verses on the eleven 
standards may be found in about a dozen different Jain 
books, but that he is not aware of any bouk which gives the 
identical verses quoted by Abhayadeva, though possibly 
they may be contained in some book which he has not read. 


ad § 74, note 132, p. 48. 

On the five kinds of knowledyve, see also the Introduction 
to Jacobi’s translation of the Achiringa Siitra, pp. xxxiii, 
axxiv, (in Sacred Books of the Eust, vol. XXIV); also Dr. 
Leumann’s Beztehungen zur Jaina-Literature, p. 44, quoted 
from the Riyapasenaijja. 

Muni Atmirim-ji writes to me that by the olj-uinua or 
‘limited knowledge’ the Jains understand that ‘one’s power 
of knowing is limited to material or physical objects (ripi- 
vastu), and that by material objects are meant all things 
from an atem (paramduu) to anything possessing the quali- 
ties of colour, smell, taste, touch, sound.’ The ohi-ndua, 
accordingly, differs from the ferula-udna or ‘absolute 
knowledge,’ in as mucb as ‘ the former is limited to material 
objects, while the latter extends to both material and im- 
material objects’ (ripi-ar’p? paddrtha). This agrees with 
my remark, that the ohi-wdéna cannot go beyond the limits of 
physical objects, or as Prof. Weber (in the Berlin MSS. 
Cutalogue, p. 186) says: “it is the power to see everything 
that lies within the material limits of the six quarters.” 


ad § 74, p. 48. 

Instead of ‘his patient avoidance of the taint of all acts 
that tend to prevent its acquisition’ read ‘his patient endur- 
ance of the cessation of all acts that tend to obstruct its 
acquisition,’ as translated in note 274. 


this difficulty can never arise, as the ten standards are now kept 
simultaneously, and thus neutralise any inconsistency. 
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ad § 76, p. 50. 

The correct translation of the epithet vajja-risaha-nirdya- 
sanghayane, 1. ¢€., § with joints firmly knit (as if) by mortise, 
collar and pin’, I owe to Muni Atmirim-ji, who explained 
it to me in Hindi and referred me to Abbayadeva’s Sanskrit 
interpretation in his commentary to the Sthininga Sitra 
(Benares ed., p. 413a). According to the latter, vaya (Skr. 
vajra) means a linch-pin or bolt (Avlikd), risaha (Skr. rigabha) 
means an encircling strap parivesfana-pafta, a ‘collar’ or 
‘coupling-box ’, and néréya (Skr. nérdcha) means a double 
tenon-and-mortise-joint (uhbhayato markata-bandha). Hence 
when two bones are joined by double tenon and mortise, and 
encircled by a third bone in the form of a collar, and fixed 
by a fourth bone in the form of a pin that pierces the third 
bone, then such a joint is called a ‘ mortise-collar-and-pin- 
joint.” The Sthininga Siitra enumerates six different kinds 
of joints (sanghauyana) ; among them the above-described one 
is the firmest; another kind is the ‘double mortise-and- 
collar-joint ’, another the ‘double mortise-joint’, another 
the ‘single mortise-joint ’’, and so forth. The nardcha or 
markafa-bandha is thus explained by the Muni: dond haddiys 
ke chhehade paraspar gdrhe sanyin mile hie, i. e., ‘the ends 
of both bones, being Jet into one another, are firmly joined.’ 
The result is a double mortise-joint or what is known as 
the dovetail-joint. The single mortise-joint is merely a 
tenon inserted in a hole. Abhayadeva, however, mentions 
also an alternative interpretation of the epithet, which he 
says is preferred by some other people. According to this 
interpretation, the phrase describes ‘a kind of strength’ 
(shakti-vishesa) and is to be taken figuratively ; namely, that 
the joint has the strength of a bolt ete. (ddru-dder iva). 
After all, Iam not sure that this alternative interpretation, 
though it is not the traditionally accepted one, is not the 
more probable and more natural of the two. 
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ad § 94, p. 65. 


The description of the pisiya may be compared with that of 
an i/r/f in the tale of the fisherman and the Jinni,as given in 
Captain Burton’s translation of the Arabian N ights, vol. I, 
p- 41. ‘His head was as a dome, his hands like pitchforks, 
his legs long as masts, and his mouth big as a cave; his 
teeth were like large stones, his nostrils ewers, his eyes two 
lamps, and his look was fierce and lowering.” 


ad note 19], p. 72, 


In Abbayadeva’s commentary to the Vipika Sitra (Cal- 
cutta edition, p. 90) the word is spelled dsurufte and ex- 
plained thus: dshu shighram rugtah (v. 1. ruptak) krodhena 
vimohito yak sa dsurutta, asuram va asura-satkam kopanam 
(v. 1. opena) va ’runatréd uktam bhanitam yasya sa asuroktak, 
t. é., ‘he who is quickly enraged or disturbed by anger, 
or to whom, on account of his red colour, asura-like wrath- 
fulness is ascribed, is (called) dsurutta (Skr. dshu-rugfa or 
dsur’okta).’ A portion of the same explanation is repeat- 
ed, in the same commentary (ibid., p. 239): dsurutte tti dshu 
shighram rugtah (v. 1. ruptah) kopena vimohitah, 4. ¢., © dsu- 
rutta is he who is quickly enraged or disturbed by wrath.’ 
In the Sanskrit translation which accompanies the Bhaga- 
vati in the Benares edition (p. 1217b) the word is also 
rendercd by dshu-rusfah ‘quickly angered.’ It would 
appear from these explanations and renderings, that the deri- 
vation from dshu was preferred to that (certainly more 
fanciful one) from dsura ; and this confirms my suggestion in 
note 191. Both traditional explanations only attempt to 
account for the form dsurutte, which in Abhayadeva’s time 
would appear to have been considered more correct than 
asuratte. The identification of the Prakrit rutta, however, 
with Sanskrit rusfa, being unsupported by any rule of 
Praikrit Grammar, was clearly felt to be unsatisfactory ; and 
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this circumstance, probably, accounts for the alternative 
explanation by the Sanskrit dsur’okta, of which dsurutta 
would be the regular Prikrit equivalent. The explanation 
by the Sanskrit dshu-rupta (which is occasionally found as 
a varia lectio) looks very much like an after-thought, to 
account for dsurulta without having recourse to the anomal- 
ous dshurusfa or the fanciful dsur’okta. The root rup is, 
in all root-collections and dictionaries, said to have the mean- 
ing of rimoha or vimohana ‘disturbation’ or ‘infatuation ’; 
but I cannot find that that meaning is anywhere supported 
by any quotation from old Sanskrit literature. It can, 
therefore, hardly be considered a satisfactory means of ex- 
plaining the ancient Prakrit word dsurutta. But the diffi- 
culty in explaining the origin of the latter is much reduced, 
if we take the ‘various reading’ dsuratte as the original 
form of the word, of which the form dsurutte is a modifica- 
tion produced by the assimilation of adjacent vowels. For 
the form dsuratta the Sanskrit word dshu-rakta offers a 
sufficiently satisfactory source. 


ad $ 114, n. 222, p. 84. 


With regard to the parisaha and uvasagga, Muni Atmi- 
rim-ji has kindly supplied me with the following informa- 
tion. Parisaha means ‘things with regard to which patience 
must be exercised,’ or shortly ‘ trials of patience.” Uvasagga 
means ‘an assault,’ namely an assault made on a sadhu 
(see $ 12, note 18) for the purpose of perverting him. Of pari- 
sahas, there are the following twenty-two: 1, kgué or ‘hunger ;’ 
the sidhu is to suffer hunger rather than eat any unlawful 
food. 2, Pipésd or ‘thirst’; the sidhu is to suffer thirst 
rather than partake of any forbidden drink. 3, Shita or 
‘cold’; asidhu is to suffer cold rather than exchange his 
worn-out clothes for unlawful ones; and if he otherwise 
(being a naked monk) suffer cold he is not to warm himself 

a 
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by a fire. 4, Usua or ‘heat’; if a siidhu be troubled by 
excessive heat, he is not to step into water, or bathe, or fan 
himself. 5, Damsha-mashala or ‘stinging fly’; if a sidhu 
be bitten by musquitos or other insects, he is not to remove 
to another place, or drive them away by smoke or with a fan. 
6, Achela or nignya or ‘nakedness’; a sidhu should con- 
tent himself with worn-out or tattered clothes rather than 
beg or accept unlawful ones; or if he be a jinakalpi (i. ¢., @ 
naked monk), he must be content to suffer the pains of it. 
7, Arati or ‘low-spiriteaness’; if a sidhu feels cast down, he 
must only seek spiritual consolation in the Law. 8, Str? or 
‘woman’; a sidhu must withstand all temptations arising 
from the thought or sight of a woman’s beauties and graces, 
or from her solicitations. 9, Charyd or ‘wandering mendi- 
cancy’; a sidhu must be content to bear the trials incident 
on the eight months’ peregrination that is incumbent on 
him as an ascetic; for four months (during the rainy 
season) he may rest. 10, Nigadyd or ‘dwelling’; a sidha 
may only reside in places where there are neither women nor 
animals (pashu) nor eunuchs (napumnsaka); and he is not to 
be anxious as to whether his dwelling is agreeable or dis- 
agreeable. 11, Shayyd or ‘bed’; a sidhu is not to care whe- 
ther his bed be high or low, hard or soft, dusty or clean, well- 
or ill-ventilated. 12, Akrosha or ‘abuse’; a siidhu is to bear 
patiently abuses and revilings. 138, Badha or ‘beating’; the 
sidhu is to suffer patiently beatings with sticks or other 
objects. 14, Ydchand or ‘begging’; the sidhu must not be 
ashamed to beg, sceing that it is his duty to live by alms. 
15, Alabha or ‘refusal’; if the sidhu is refused alms, he must 
not be angry or disappointed. 16, Roga or ‘sickness’; the 
sidhu is to bear patiently all sickness of his body. 17, Trina- 
sparsha or ‘ pricking of grass’; if a spread of grass be given 
to a sadhu, and he be ill-provided with clothes or have none 
at all, he must nevertheless take bis rest on it, unmindful 


f 
A Py ee Se -. e ee, —, Fd a ae 


* home ae ry 


GF ON a, ane EET, gE ee sees EER a « 


. J 


ADDITIONS AND EMENDATIONS. 49 


of the prickings of the grass. 18, Mala or ‘dirt’; a sadhu 
may not remove, by bathing, the dirt that has gathered on 
his body through perspiration or contact with mud, but 
must patiently bear all troubles arising therefrom. 19, 
Sutkdra-puraskdra or ‘respect and attention’; if honour is 
done to a sidhu, he is not to rejoice, nor is he to repine, if 
none is done to him. 20, Prajnd or ‘intelligence’; a sidhu 
is not to feel proud, if he excels in intelligence, nor be down- 
cast, if he fails to do so. 21, Jina or ‘knowledge’; a 
sidhu is not to feel proud, if he possesses much knowledge 
(of sacred lore), nor feel pained at possessing little of it. 
22, Adarshana or ‘want of sight’; a sidhu is not to think 
that, because heaven and hell, etc. are not objects of sight, 
therefore they do not exist, and that therefore it is useless 
for him to undergo difficult religious duties for their sake. 
Uvasaggas or ‘assaults’ are of four principal kinds ; vis., 
arising from devas, from men, from animals, and from 
one’s own body.'* Each of these again may be of- four 
kinds, so that there are altogether sixteen kinds of ‘ assaults.’ 


_ They are as follows: (a) from devas, 1, by ridicule, 2, by 


malice, 3, by temptation, 4, by all those three combined ; 
(b) from men, 5, by ridicule, 6, by malice, 7, by temptation, 
8, by incitement to sexual and other immoral practices ; 
(c) from animals, 9, by inspiring fear, 10, by inflicting harm, 
11, in search of food, 12, in defence of their young or their 
dwelling ; (@) from one’s own body, 13, by injuring the eye 
with one’s hand or by the growth of swellings on the neck 
or on other parts, 14, by falling from carelessuess, 15, by 
rhcumatic stiffness in the feet or other parts, 16, by con- 
traction (jud jand) of the hands or feet or other limbs. 


12 On this subject there would appear to be two different tradi- 
tional doctrines. According to that represented in § 119 the 
uvasaggas are only of thrce principal kinds, 1, e. from devas, men 
and animals only. 
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The above information on the parisaha is obtained 
from the ninth lecture (adhydya) of Umisviti’s Tattrdrtha 
Stra, and that on the uvasagga, from the fourth chapter 


8 On this work see Dr. Mitra’s Notices of Sanskrit M SS., Vol. 
VII, p. 187, No. 2128. Muni Atmirim-ji spells the name of its 
author twice distinctly Cimdsva@ti. He adds, that there is a bhdsya 
to it by the same author, and a fikd by Siddhasena Gani. This 
appears to be a different fikd from that referred to in the Notices, 
which is ascribed to Shruta-sagara Siri (not Vidyainanda, as 
stated in the Notices), a disciple of Vidyinanda Deva, a disciple of 
Devendra-Kirtti Bhattiraka. A copy of the bhasya is named in 
Professor Jacobi’s private collection, see Journal of the German 
Oriental Society, Vol. XXXIII, p. 695. In the latter, as well as in 
the Notices, the author’s name is stated to be Umdevamin. The 
difference of name is thus explained by the Muni. “His mother's 
name was Uimd and his father’s, Svati; his own name was made 
up by a combination of the two names, given him by his parents. 
This is stated by Umisviti himself in his Bhasya to his Tattvartha 
Sitra. The Digambaras, however, who also receive the same work, 
call him Umisvimin. He died (hid hai) 300 years after Maha- 
vira’s death, and was a disciple of Balisaha, who was a disciple of 
Mahagiri, who was a disciple of Sthilabhadra. He is said to have 
composed 500 books, several of which are still extant among the 
Shvetimbaras. His own disciple was Shyamiachiarya, the author of 
the Paynavani, one of the Upingas, who died (hid hai) 353 years 
after Mahavira’s death. Siddhasena Gani, the author of the com- 
mentary (f/ka) to the Tattvartha Sitra, assisted Devarddhi Gani 
in the redaction of the sacred canon (Devardithi Gani Ksamashra- 
mana ke sath shastra likh’ne mé hazir the).”” The Muni’s remark 
about the Shvetambaras and Digambaras acknowledging the same 
work, Tattvartha Siitra, as authoritative (yah shdstra dond Svetam- 
bar-Diganbar-mat-vale man'te hai), is noticeable, and may have a 
bearing on the question of the age of the schism. The expression 
° hia hai, used with the dates, would rather indicate ‘ birth’, but, 
as the dates usually given are those of the nirvana or death, I 
have preferred taking it in that sense. 
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(t*hina) of the Sthininga S#tra (Benares edition, leaves 332, 
333). 


ad $ 155, note 245, p. 103. 


The town of Alabhiy4 is mentioned, about A. D. 986, 
under the form Alawei in certain information about the 
kingdoms of India, communicated to the Chinese by one 
Shihu, an Indian ecclesiastic, as quoted by Colonel Yule in 
his Cuthay and the Way Thither, vol. I, p. Ixxii, footnote. 
“Three days’ journey west of Magadha was Alaicei (Rewa ?), 
then Karana Kiuje (i. e., Kanyakujba or Kanauj), Malwa, 
Ujjayani, Lolo (Lara according to Julien), Surashtra, and 
the Western Sea.” Colonel Yule, it will be seen, suggests 
an identification with the modern town of Rewa. 

In Spence Hardy’s Manual of Buddhism, p. 269, we find 
the mention of a king of Alow and his city (Alow). From 
the story there related it appears that near the city of Alow 
there was a large forest, in which the king used to go hunt- 
ing. There was also in the neighbourhood a banian-tree, 
inhabited by a‘ yakkha’, called Alawaka—a name probably 
connected with that of the city. The distance between 
Sivatthi and the city of Alow is given as about 30 yojanas; 
for Buddha is said to have proceeded that distance from 
Jetavana, his vihira in Sivatthi, to the yakkha’s dwelling in 
the banian-tree. 

In Beal’s translation of Fabian’ s travels (Buddhist Records 
of the Western World, vol. I, p. xliii) there is mention of a 
forest of A-lo. It is stated, that on his way from Kanauj 
to Sa-chi (i. e., Siketa or Ayodhya) Fabian met that forest 
on the eastern side of the Ganges. He stayed and preached 
there; and there were also stiipas there. It is clear, there- 
fore, that it cannot have been a mere forest, but that there 
was an inhabited place in or near it. The stiipas probably 
marked the spot of the conversion of the yakkha Alawaka, 
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mentioned in Spence Hardy’s book. From Kanayj it is said 
to have taken Fahian 3 yojanas or 21 miles to reach Alo, and 
thence 10 yojanas or 70 miles to reach the borders of the 
kingdom of Sa-chi or Siketa. 

From the above notices it appears that Alawei or Alow or 
Alo was the name of a kingdom and of its capital town, as 
well as of a forest of great dimensions which evidently 
formed a remarkable feature of that country, and from 
which the city and kingdom would seem to have obtained 
their name; for that name clearly represents the Pali -flavi 
or Sanskrit dfav? which means ‘a forest,’ and is named in 
Pali books as a city existing in Buddha’s time. Thus it 
occurs as the name of the for:st Alavi in the commentary 
to the Uragasutta (Spiegel’s Anecdota Pidlica, p, 83), and as 
a name of the city Alavi in the commentary to the Dhamma- 
pada (Fausbiéll’s ed., p. 354). In the Abhidhinappadipika 
(W. Subhiiti’s ed., p. 50, No. 199) Alavi is mentioned in a 
list of twenty names of cities, including Birinisi, Sivatthi, 
Vesili, Mithili, Alavi, Kosambhi, Ujjeni, Takkasili, Champa, 
Sigala, Sumsumiragira, Rijazgaha, Kapilavatthu, Siketa, 
Indapatta, Ukkatth’, Pitaliputtaka, Jettuttara, Samkassa, 
and Kusinara. | 

Regarding the position of this town of Alavi or Alawei or 
Alo, it has been shown by General Sir A. Cunningham 
that it must be identical with the place called Navadeva- 
kula by Hiuen Tsiang, and the ancient remains of which 
still exist under the name of Newal, ‘just nineteen miles 
south-east of Kanauj,” on the eastern side of the Ganges. 
See his Archeological Survey Reports, vol. I, p. 293 and vol. 
XI, p. 19; also Beal’s Buddhist Records of the Western 
World, vol. I, pp. 223, 224. With this identification the dis- 
tances given by Fahian and Hiuen Tsiang very fairly accord. 
According to the former, Alo is distant 10 yojanas from ‘ the 
great country of Sachi,’ i. e., from its frontiers (not from 
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its capital town Siketa). According to the latter, Nava- 
devakula is distant from ’Oyut’o (1. e., Ayodbya or Saketa) 
‘about 600 li,’ 7. e., 15 or 16 yojanas (at 40 li for 1 yojana). 
Fabian, accordingly, had to travel 5 or 6 yojanas farther 
before he reached the capital of Sachi. Calculating the 
yojana at 7 or 8 miles, the total distance of 15 or 16 yojanas 
between Alavi and Ayodhya will amount to about 120 miles, 
which fairly represents the actual distance between the 
modern Newal and Ajudhbya. 

My suggestion is that the town called Alabhiya by the 
Jains is identical with the Buddhist Alavi, and therefore 
with the modern ruins of Newal. The position, thus assign- 
ed to Alabhiyi, is just what one would expect from the 
notices of it in the Jain books. It must have lain some- 
where within that comparatively narrow circle within which 
Mahivira made his missionary peregrinations, and which 
contained the towns of Sivatthi, Mithila, Vesali, Champa 
and others. <Alabhiyii is but a longer form of Alabhi > and 
the latter, except for one cognate sound, is identical with 
Alavi. I know of only one other instance of the substitution 
of bh for v in Prakrit, in bhisint for visin? (Hem. I, 238). 
There are some more in Pali, e. g., bhisa for visa, valabhae 
mulcha for valabamukha, ete. 


ad $ 166, note 253, p. 111. 


See also Appendix I, page 2, footnote. With regard to the 
discrepancy between the Bhagavati Siitra and the Kalpa 
Siitra about Mahivira’s stay in Paniyabhimi, I ought to 
mention the solution suggested by Abhayadeva in his come 
mentary (see Benares ed., pp. 1213b and 1214a). According to 
him the Prikrit word Paniyabhimze may either be taken as a 
place named thus on account of its being a * place for storing 
merchandise? (panita-Lhimi=bhiuda-vishrdma-sthina), in 
which cuse it must be construed as the ablative singular; or it 
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may be taken as a descriptive name of a certain place, mean- 
ing ‘the agreeable place’ ( pranita = manojiia\, in which case 
the word must be construed as the locative singular. Ac- 
cordingly in the former case, the meaning of the passage 
would be, that “from (the time of his meeting with Gosila 
at) Paniyabbiimi, Mahavira lived together with Gosila for 
six years.” Inthe other case the passage would mean, that 
‘‘ Mahavira lived together with Gosila in an agreeable place 
for six years.” With the latter interpretation, there can 
hardly be a doubt, Abbayadeva intended Mithila, where 
according to the Kalpasitra Mahivira spent six rainy 
seasons. In this case, the narrative of the Bhagavati would, 
in effect, tell us that Mahivira met Gosila at Mithila, and 
spent six seasons with him there. Moreover the construction 
of the Prakrit paniya-bhimie as a locative singular is the 
more natural one in the context. On the other hand, as the 
Kalpasitra gives Paniya-bhiimi as the proper name of a 
particular place where Mahavira once stayed for one rainy 
season, it seems inadmissible to take the same word in the 
Bhagavati, not as a proper name, but as a mere descriptive 
name of another place (Mithili). To avoid this difficulty 
would seem to have been the reason of Abhayadeva’s sug- 
gesting his second interpretation. In this case in the 
Bhagavati, too, the word is to be taken as a proper name 
(identical with that in the Kalpasiitra), but it is to be con- 
strued as the ablative singular. If the latter construction 
can be justified, the difficulty would indeed be solved. To 
my mind, however, that construction is questionable; to 
take pantyabhiimie as an ablative singular, defining a limit 
of time by a mere determination of locality, appears to me 
unusual, if not unnatural. However, till some better solution 
is found, I suppose we must be contented with either of 
Abhayadeva’s suggestions. I may add, that the place 
Paniyabhimi is by some commentaries on the Kalpasitra 
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said to be andrya-desha, ‘an unsuitable or not-respectable 
place.” And Muni Atmirim-ji says, that it cannot be 
believed that the Bhagavati Siitra would represent Mahivira 
as staying for six seasons in an ‘unsuitable’ place. This 
argument, however, begs the question. 


ad § 181, note 268, p. 118. 


Regarding the phrase of the ‘marrow of bones’ I may 
note the occurrence of a very similar one in Rokhill’s Life of 
the Buddha, p. 107. There it is related how Devadatta, in 
great fear of being cast into hell, exclaimed: ‘To the very 
marrow of my bones I seek my refuge in the Buddha.” I 
have translated the phrase, as explained in the Gujarati para- 
phrase; though it may be questioned, whether its meaning 
does not perhaps rather correspond to our ‘from the bottom 
of the heart,’ and the whole should be translated: ‘he was 
filled with a passionate love towards them from the very 
bottom of his heart.’ 


ad $ 187, note 276, p. 125. 


With regard to the ‘eight great marvels,’ it may be 
noticed that the two signs of the bowing of trees and the 
blowing of favourable winds, are also mentioned in the case 
of Buddha, when about to be born from his mother, queen 
Maya, as related in Bigandet’s Life or Legend of Buddha, 
vol, I, p. 35. 


ad § 210, note 304, p. 139. 


With regard to the Ugga, it may be worth noting that a 
“city of the Ugga” is mentioned in Bigandet’s Life or 
Legend of Buddha, vol. 1, pp. 257—259. The Uggas are 
there described as ‘upholders of false doctrines,’ and the 
Ugga, to whom the story particularly refers, is said to have 
‘followed the teachings of the heretics.” These heretical 
teachers themselves are described as ‘sitting quite naked, 
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with dishevelled hair, in the midst of the most disgusting 
uncleanness, under a shed prepared for them.’ Afterwards 
Buddha is said to have visited the city and converted a great 
number of the Ugga people init. The description of the 
heretical teachers fits well enough the Niggantha ascetics, 
if we remember that it is a Buddhist account of them. As 
is well known, Mahivira and the Jinakalpikas, or those 
who tried to imitate him as much as possible, went about 
naked; and the Niggantha ascetics, in their own Achi- 
ringa Sitra, are thus described: “ the mendicants, because 
they never bathe, are covered with uncleanliness ; they smell 
after it, they smell badly, they are disagreeable, they are 
loathsome” (see Achir. II, 2, 2, § 1, in Jacobi’s translation). 
The story shows that the Uggas belonged to the earliest 
adherents of Mahavira. There is nothing in the account 
which would enable one to identify the city of the Uggas; 
except the vague indication that a merchant of Sivatthi 
married his daughter to an Ugga merchant of the Ugga 
city. 

In Spence Hardy’s Manual of Buddhism, pp. 226—234, the 
same story appears to be related of the well-known lady 
Vaishakhi, the daughter of a merchant Dhananja, who origin- 
ally lived in Champa, but afterwards settled in Siketa. She 
was married to a son of “a merchant” of Sivatthi, called 
Migira; and this Migira is described as a “sceptic” and 
an adherent of “the naked Tirttakas” (i. ¢., Niggantha 
ascetics). 

Again the same story occurs in Rokhill’s Life of the Bud- 
dha, pp. 70, 71. (See also von Schiefner’s Tibetan Tales, 
translated by Ralston, No. VII, p. 110.) Here Vaishakhi’s 
father-in-law is called Mrigadhara, and is said to have 
been the “ first minister” of king Prasenajit of Sivatthi. 
Her father is called Balamitra, and is said to have been 
living at Champa. 
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From these accounts it would seem that the Ugga of 
Bigandet is identical with the Migira of Hardy and the 
Mrigadhara of Rokhill and Schiefner. According to the 
latter two accounts the city of the ‘ Ugga’ would be Sivatthi 
itself; but according to Bigandet’s account, which reverses 
the residences of the two merchants, it would be either 
Siketa or Champa. 

In the story, as given by Bigandet and Hardy, the Ugga- 
Migira is only a very rich merchant. As given by Rokhill 
and Schiefner, the story, however, makes the Ugga-Mri- 
gadhara “ the first minister of king Prasenajit.” The latter 
statement would fairly agree with the Jain tradition, that 
the Ugeas were “men of the guards’ class,” and “em- 
ployed in the position of Kot’wils.” Under a native ad- 
ministration, the Kot’wil of a town is the chief officer, com- 
mandant or prefect of the town. The truth would seem to 
be that the Uggas were a noble clan like the Lichhavis and 
Mallas, who in private life followed the profession of a mer- 
chant, and from amongst whom the chief officers of the state 
were chosen. I would throw out the suggestion that the 
Uega may be identical with the Tartar tribe of the Ung 
(Ungkut) or Uighur (Yuechi), a portion of which had settled 
in Tibet, and thence may have descended to settlements in 
India. See on these tribes Sir A. Cunningham’s Archolog. 
Survey Reports, vol. II, p. 62; Yule’s Marco Polo, vol. I, 
pp. 183, 285. If this identification should prove correct, the 
Sanskrit form of the name Ugra would be a false sanskritisa-~ 
tion, suggested by the adjective ugra ° formidable.’ 

It may be also worth noting that in Rokhill’s Life of 
Buddha, p. 132, there is mention of a place, called Bhoga- 
nagara, or ‘city of the Bhogas,’ which, from the context 
(see p. 183), would appear to have been ‘situated “in the 
country of the Mallas.” It cannot have been, therefore, 
very far from Vesili and Pawa. 
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With regard to these Bhogas 1 should add, that according 
to Muni Atmirim-ji’s statement, they, no less than the 
Uggas, were a Kshattriya caste or clan (jdti). From the fact 
of their being described as guru-vamsha-ja or ‘belonging to 
the guru race ’, one would not have thought so. The Muni’s 
information about the two classes of people is as follows: 
‘When Risabha, the first king of India (bhdrata-varga), 
established his rule, he appointed certain men to the office 
of kof’wal, while he acknowledged others as persons deserv- 
ing of honour (p/jya kar’ke mind). The descendants of the 
former constitute the Ugra race (ugra-kula); those of the 
latter, the Bhoga race (bhoga-kula). Both are Kshattriya 
castes (j@ti). In the present day they seem to be included 
among the Kshattriya castes, and probably may be found 
somewhere in India ”, though the Muni professes himself 
unable to identify them, or to say that they continue to be 
Jains. 

Information on this subject may be found in the com- 
mentary (f7Ad@) to the Jambuddiva Pannatti, as well as 
in those (vritti) to the Ovavii and the Riyapasenaijja. The 
notices to be found in the commentary of the Ovavidi are 
quoted in my note 304. The ddideva is not Mahavira, as 
there erroneously stated by me, but Risabha, the first Jina. 


§ 219, pp. 146—148. 


A very similar argument to that mentioned here is quoted 
in Spence Hardy’s Manual of Buddhism, p. 276. It is put 
in the mouth of Upili, an adherent of Mahivira, who makes 
use of it with reference to Buddha: “TI will hold him,’ 
said he, “as a man who seizes a sheep by its long hair, and 
it kicks and struggles, but cannot get away; or asa toddy- 
drawer who takes the reticulated substance he uses to strain 
his liquor, knocking it on the ground that it may be free 
from dirt, etc.” 
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ad Appendix J, p. 7. 


The story of the war between Kiniya and Chedaga is also 
referred to in the Bhagavati (Benares ed.), pp. 496ff. The 
expression ‘fight with big stones as missiles’ (mahasila- 
kanfae sangime) is thus explained by the commentator 
Abhayadeva: “even a kanfaka or ‘thorn’ is the same as 
amahishilé or*a big stone’, if itis a means of destroy- 
ing life (jrvita-bhedakatvat), Hence a war, in which wounds 
are inflicted on horses, elephants, etc. even by blades of 
grass, etc., is called a mahishilikantaka.” He further says, 
that in that war, Kiniya being unable to prevail over 
Chedaga, Shakra and Chamara appeared to his assistance. 
The former prepared an impenetrable armour of adamantine 
streneth, and the latter, two wonderful instruments of 
war, one being a mahdzhilikantaka, the other a rathamusala. 
The Prikrit text of the Bhagavati describes these two 
wonderful engines of war as follows: (p. 500 a) maha- 
silikantae sangime vattamidne je tattha dse va hatthi ta johe 
vd sdrahi rd tanena vad katthena ca pattena va sakkarde va 
abhihammat, savve se jinat mahdsilde aham abhihae; se 
ten’atthena mahdsilikantae sangime ;i.e., ‘when the battle 
with the mahdsilékanfaga took place, then all the horses, 
elephants, warriors and charioteers who were struck by a 
bit of grass or a piece of wood or a leaf or a pebble, 
thought that they had been struck by the mahdsild ; for 
this reason the fight is called the mahdésilikanftaga fight’. 
Again, (p. 50la) rahamusale sangdme vatfamdne ege rahe ana- 
sae asdrahie androhae samusale mahayd janakkhayam janava- 
ham janappamaddam janasamvattakappam ruhirakaddamam 
karemdue savvao samantd paridhavitthd ; se ten’atthenam raha- 
musale sangdme ; i. e., when the battle with the rahamusala 
touk place, then a single chariot, without any horses yoked 
to it or charioteer or warrior mounted on it, effected such 
a bloody morass through the destruction, slaughter, carnage 
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and massacre of men, that on every side everybody ran 
away; for this reason that fight is called the rahamusala 
ficht’. The commentator explains the rahamusala to be a 
chariot to which a mace is attached and which, running 
about, effects a great execution of men. From these descrip- 
tions it appears to me more probable that the mahdsilikantaga 
must have been some engine of war (kantaka) of the nature 
of a catapult which threw big stones (mahdsilé). It created 
such a panic among the enemy that they all fled, even 
though they were merely struck by the grass, wood, leaf or 
pebble, scattered by the impact of those big missiles. The 
term should, therefore, probably be translated: ‘a fight with 
@ war-engine throwing big stones.” Again the rahamusala 
would seem to have been a sort of ‘scythed chariot,’ such as 
the ancient Persians used to employ in war, but apparently 
furnished with clubs instead of scythes. It would also 
seem to have been provided with some kind of self-acting 
machinery to propel it, as if is described to have moved 
without horses and driver; though, possibly, as in similar 
contrivances in the middle ages, it was moved by a person 
concealed inside who turned the wheels. 
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N. B.—Proper names are printed in capital letters and Prakrit 
words in italics; ‘n.’ preceding any number refers to the footnotes. 
of the translation; ‘App.’ refers to the pages of the Appendices. 
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ABAMBHA-cajjana-padima, 
n. 127. 

ablative for locative, n. 62, 77. 

abode, a sub-division of heaven, 
§ 62, 124, 144, 154, 162, 179, 
230, 206, 274, n. 109, 315, 
App. I, p. 14. 

absolution, priestly, n. 155. 

abstinences, four, of posaha, 
§ 55, 66, 141, 277, n. 87; App. 
IIT, p. 41. 

abstraction, spiritual, § 89, 
124, 266. 

abuse, violent, § 53, n. 55, 82. 

accessory to sin, forbidden, § 
52. 

accusations, false, § 46, n. 54, 
55. 

AcucHBHA, a people, App. I, p. 6. 

Acucava, one of the twelve 
heavens, n. 136, App. I, p. 11. 

acknowledgment of sin, § 84 
—87, 141, 142, 262, 263; sce 
confession. 


acts, blamecable, App. III, p. 42, 


43; eight hurtful, n. 274, 309; 
forbidden to an uviasaga, § 58; 
incumbent on an uvasaga, § 
58; different kinds of, App. 
II, p. 18, 19. 

dddna, n. 237. 

addahemi, n. 237. 

addhaghada, a water-vessel, n. 
271. | 

address, forms of, n. 269, 325 ; 

- grammatical form of, n. 244. 
262. | 

adhat, nu. 306. \ 

adhaka, n. 316. 

ddideva, n. 304, App. ITT. p. 58. 

adjunct of living things, § 51, 
n. 68. [59. 

adulteration of wares, § 47, n. 

adultery, § 48, n. 60, 61; see 
also continency. 

Agama or sacred books of 
Jains, p. Vi. 

agati?, a plant, n. 41. 

agga-jiha, tip of the tongue, n. 
183. 
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AGGIKUMARA, a class of devas, 
App. I, p. 13. 

AcaimiITTA, wife of Saddila- 
putta, § 183, 200, 204, 200, 
208—211, 227, 230, 277, n. 
318. 

agriculture, forbidden, § 51, n. 
70. 

Acuri, a caste, n. 304. 

ahikammiya, nu. 90. 

ahannam, n. 258. 

ahdpayatta, n. 150. 

ahd-samvibhaga, n. 90. 

ahesanijja, n. 90. 

ainchami, nu. 238. 

aiydrd, n. 92. 

AsitasaTTo, a king, n. 9. 

Asita, a heresiarch, App. II, p. 
17, 24. 

Asivixas, see Ajiviyas. 

Asiviya, (Gosila), § 181. 

Asivryas, a sect, p. xiii, § 214, 
n. 253, App. I, p. 4, 5, 6, 7, 
9, App. II, 21, 23. 

ayhatthiya, n. 115. 

Assoxa Goyamaputta, (Gosila), 
App. I, p. 9. 

Assuya, a tree, § 94. 

Avanuiri, a town, p. xiv, § 
155, 158, 161, 277, n. 245; 
identification of, App. III, p. 
51—53. 

a-lamba-kuchchhi, n. 198. 

alasaka, n. 328. 


alinjara, a water-vessel, n. 271. 

allina-pamdna-jutta, n. 202. 

alms, § 58, 86, n. 90, 100, 150, 
156, App. III, p. 36; see also 
food. 

alms-bowl, § 58, n. 90, 145. 

alms-giving, offences against, 
§ 56, 58, n. 90, 9), 97, 98. 

Ato or Alow, sce Alabhiya. 

dloet, n. 155. 

aloes, § 29, 32. 

dloyana, n. 155. 

anut-ghde, n. 324. 

dmalaka, § 24, n..28, App. III, 
p. 38. 

AMBADA, a pious Jain, App. p. 
14, n. 161. 

amendmert, promise of, § 84, 
89, 124, 266, n. 155. 

anagdra, n. 19, 161. 

anagdriyam, n. 19. 

ANANDA, a Jain layman, p. xiii, 
§ 2-6, 8,10, 11—13, 44, 58, 59, 
62, 64, G66—74, 79—87, 89, 90, 
92, 127, 143, 145, 155, 204, 
232, 235, 252, 274, 277, n. 13, 
65, 127, App. III, p. 30, 34. 

‘Ayanpa, a houscholder, App. I, 
p- 2. 

AyANDA, a disciple of Maha- 
vira, App. I, p. 4, 9. 

anafthd danda,n.77, App. Ub 
p. 30, 37. 

danattiyam, n. 298. 

aduavaua, n. 86. 
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Axara, oncofthetwelvehcavens, 
n. 109, App. I, p. 14. 
ancestral property, § 234, 242, 
243, n. 318. 
anesaua, n. 156. 
anesanijja, n. 156. 
Anaa, § 2, 91, 276, 277; (twelve) 
p. vii—xii, § 119, 174, n. 6, 
148, 231. 
AwnGa, a people, App. I, p. 6. 
ANGA, a conntry, n. 2. 
animals, enumeration of, § 219, 
n. 312. 
antalikkhodaya, n. 44. 
antiyam, antiye, n. 116. 
anto sattarattassa, n. 327. 
anwundvijat, n. 335. 
anuswiira, use of, n. 217, 262. 
anuvraydin, (anuvrata), n. 20; 
meaning of, App. ITI, p. 34. 
anuvvigge, n. 190. 
appadilehiya, n. 88. 
appa-mal’aggha, n. 301. 
appamaypjiya, n. 88. 
apinagaim, App. I, p. 8. 
appanam bhavemaaa, n. 112. 
apariggahiya, n. 60. 
apparition, § 141, n. 243. 
ARANA, one of the twelve hea- 
vens, n. 109, App. I, p. 14. 
Arhat, § 187, n. 276, App. I, p. 
5, 12. 
ARISTANEMI, 0. 161. 
drobhijjat, drohyjat, a 290. 
I 


Arvya abode, §62, 89, 277, n. 
109, 315. 

ARUSABHA abode, § 124, 277, 
n. 109, 315. 

ArvuyaBHoya abode, § 230, 
277, n. 109, 315. 

ARUNAGAVA abode, § 
277, n. 109, 315. 

ARUNAJJHAYA abode, § 179, 277, 
n. 109, 315. 

ARUYAKANTA abode, § 154, 277, 
n. 109. 

ARUYAKILA abode, § 274, 277, 
n. 109, 315. 

ARUNAPPABHA or Arunappaha 
abode, § 144, 277, n. 109. 


ARUYASITTHA abode, § 162, 277, 
n. 109, 315. : 

ARUNAVIDAMSAGA abode, § 266, 
277, n. 109. 

a-sumdhi-patta, n. 163, 329. 

asana, n. 100. 

asankhejja, a period, App. I, p. 
13. | 

ascetic, § 76, 119, 174, 175, 
214, n. 93, 99, 127, 132, App. 
I, p. 3,11, 12, 14, App. IIT, 
p. 34; requisites of an, § 58, 
77, n. 90, 100, 145, App. II, 
p. 22; see monk. | 

ascetic exercises, effect of, § 66, 
72, 73, 76, 80, 124, 144, 178, 
223, 245, 251, 266, 271, App. 
I, p. 12; practices, App. ITT, 
40—43, 47—49. | 
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ascetic perfection, n. 274. 

_ AsHoxa’s inscription at Delhi, 
n. 253, App. II, p. 23, App. 
III, p. 33, 38. 

Asoca or Ashoka tree, § 164, 
173, 185, 192, n. 251, 276. 

assaults, see persecutions. 

AssiyI, wife of Nandinipiya, § 
268, 277. 

asthma, § 148. 


ASURAKUMARA, a kind of de- 


vas, App. I, p. 13. 
dsuratte or dsurutte, farious, n. 
191, App. III, p. 46. 
athegaiya, some, n. 110. 


atishaya, excellency, n. 276, 278. 


atta-duhatta-vas’atfe, n. 189. 

atfa-jjhana, experience of dis- 
tress, n. 189. 

aftthi-mimja, n. 268, App. III. 
p.55. 

attitude of supplication, § 208. 

Avia, a people, App. I, p. 7. 

dyahinam, n. 17. 

ayamauso, a form of address, 
n. 269. 

AYAMPULA, a lay Ajiviya, App. 
I, p. 9. 

ayanchamt, to bespatter, n. 238. 


BAHULA, a brihman, App. I, 
p. 2. 

Bauouti, wife of Chullasayaga, 
§ 155, 277. 


Bassi, a people, App. I, p. 7. 

BALUYAPPABHA, the third earth, 
App. I, p. 13. 

BamMBHA, one of the twelve 
heavens, n. 109, App. J, p- 14. 

bambhachera, n. 138. 

BiyArasi, §, 126, 127, 145, 277, 
n. 236 ; see also App. III, p. 52. 

bandhe, binding, n. 53. 

Banca, a people, App. I, p. 6. 

BanryA, a village, n. 8. 

bard or bird, n. 48. 

Basvxvyp, a village, n, 8, 

bafer,n.312. ° 

bathing towels, § 22, 277, 

bathi, bathud, n. 41. 

bed, § 55, 69, n. 100. 

bedding, § 58, 187, 193, 216, 
220, 221, n. 100. 

be-dontya, n. 317. 

begging-bowl], n. 305, App. ITI, 
p. 43. 

begging tour, § 77—79, n. 146. 

beings, their enumeration, App. 
I, p. 13. 

bells, of silver or gold; § 206, 
girdle of, § 113, 187. 

beloved of the devas, a title, § 
12, 58, 62, 77, 79, etc. 

Benaktes, § 126, 127, n. 236. 

Besdnu, n. 8. 

betel, § 42, n. 45, 100. 

betrayal of confidences, § 46, 
n. 56. 
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beverages, § 33, 277 ; see liquors. 

Brappi, mother of Chulani- 
piya, § 135, 138-142. 

Buappd, mother of Gosila, 
App. I, p. 1. 

Buappi, wife of Kamadeva, § 
92, 277. 

Buappi, wife of king Sumai, 
App. I, p. 11. 

Buaprasaigv, a Sthavira, p. 
vill, X. 

BuaapEAKALPAVADANA, @ bhud- 
dhist Nepalese work, n. 276. 

Bhagavant, n. 18 

Buacavati, the fifth Jain Anga, 
n, 148. 

BuirapvAl, (Gosila), App. I, 
p. 9. : 

Buirawa, a country, § 113, n. 
216, App. I, p. 11, 18. 

bhat, rice, n. 35, 100. 

bhiiyana-vatthaim, n. 145. 

bhesajja, medicine, n. 100. 

bhikkhis, buddhist mendicants, 
App. II, p. 21-23. 

Buoaa, a class of people, p. xiv, 
§ 210, n. 304, App. ILI, p. 97, 
58. 

Batya, sec Arunabhiya. 

birthday, inauspicious, n. 186. 

blanket, § 58, n. 100. 

blasting, forbidden, n. 70. 

boats, § 21, App. ITI, p. 35. 

Brahma-hood, App. II, p. 15. 

brahmaua, a. 273. 


Brihmanas, n. 304, 308; men- 
tioned in Ashoka’s inscrip- 
tion, n. 253. 

Brahma-world, App. II, p. 20. 

branding, forbidden, n. 74. 

bricks, forbidden to make, n. 70. 

broom of Jain mendicant, § 58, 
n. 100, 45, App. IIT, p. 48. 

bruising, an offence, § 45. 

Buppua, n. 9, 253, App. II, 
p. 15, App. ITI, p. 37, 51, 55, 
56, 58; pendent ears of, n. 
200. 

BuppHaapa Hitta, a Ceylonese 
work, n. 276. 

BuppuacHosa, App. IT, p. 15, 
18, 27. 

buffoonery, forbidden, § 52. 

bush-fires, forbidden, § 51. 

butter, clarified, § 37, n. 39, 43; 
forbidden traffic in, n. 72. 


CAMEL, n. 72. 

carrying trade, forbidden, n. 
70. 

carts, two kinds of, § 20; App. 
III, p. 35; forbidden occupa- 
tion with, § 51, n. 70. 

cases, substitution of, n. 62. 

caste, n. 304, 308. 

castration, § 218, n. 308; for- 
bidden, n. 74. | 

cattle, § 4, 18, 92, 127, 145, 
155, 163, 182, 204, 232, 234, 
268, 273, 277, n. 72. 


chhara, n, 289. 
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celestial deva, § 112, 113; 
elephant, § 101, 102, 107; 


pisiya, § 101; serpent, § 107 
—112. 

ceremonies of obeisance, § 10, 
81, 83, 113, 12), n. 17, 101, 
151, 220; precautionary, § 10, 
190, 208, n. 299. 

chakkhi, eye, n. 18. 

CHamaka, & deva, App. III, p. 
59. 

CHampd, a town, § 92, 113, 
116, 122, 277, App. I, p. 7, n. 
2, 8, App. III, p. 52, 56, 57. 

CHaMPAPoR, a town, n. 2. 

_ chand, gram, n. 38. 

CHANDRAGUPTA, king of Maga- 
dha, p. viii, ix. 

change of gender, n. 55. 

chapters of an Anga, § 277, n. 
336. 

charaka, n. 94. 

charama, last, App. I, p. 7, 8, 
(footnote). 

charcoal, forbidden occupation 
with, § 51, n. 70. 

chaiidasi, a Jain holy day, § 95, 
n. 186; seealso App. ITI, p. 40. 

CuHepaga, a king, n. 9, 246, 
App. I, p. 7, App. ITI, p. 59. 

cheiya, § 1, 92, 116, 126, 145, 
231, 207, 272, n. 4, 8, 96, 280, 
App. I, p. 4, 10. 

CuHeELiayA, wife of king Seniya, 
App. I, p. 7 (footnote). 


chhattham chhatfenam, n. 141, 

chhiddani, n. 321. 

chronology of Mahiavira’s life, 
n. 253. 

Crouuayipryd, a Jain layman, 
§ 2, 127—144, 147, 153, 156, 
161, 162, 225, 230. 

chilhi, a cooking stove, n. 172. 

CHULLA HIMAVANTA, & moun- 
tain, § 74, 253, n. 135. 

CHULLASAYAGA, a Jain layman, 
§ 2, 155—162. 

chulli, a cooking stove, n. 172. 

circumambulation, (ceremoni- 
ous), § 81, 83, 121, 190, 208, 
n. 17, 101, 151. 

clarified butter, § 37, 277, n. 
39, 43. 

clods, forbidden throwing of, § 
54. 

clothes, p. viii, § 28, 58, 77, 
246, 277, n. 26, 71, 88, 120, 
144, 145, 305, App. IT, p. 22, 
App. ITl, p. 47. 

cock, § 219, App. I, p. 10. 

collapse, bodily and mental, n. 
163. 

colours, five, § 95, n. 276, 

communication, forbidden, § 54. 

compassion, virtue of, App. 
III, p. 36, 40. 

complimentary terms, n. 241. 

compounds, position of parti. 
ciples in, n. 195, 220. 


INDEX. 67 


concord of verb with subject, 
n. 262, 266. 

condiments, § 40, n. 43. 

conduct, inconsiderate, § 43; 
malevolent § 43; see ill-be- 
haviour. 

confession of sin, § 86, 89, 124, 
206, n. 155; see acknowledg- 
ment. 

conjunct ty, changes of, n. 275. 

. connubial pleasures, § 6, 238, 
239, 246. 

consonants, doubling of, n. 14, 
149, 152, 190 ; euphonic, n. 31. 

continence, vow of, § 16, 48, 


76, 113, 127, 235, 247, 277, 


n. 61, 127, 133, App. IIT, p. 41. 
cotton clothes, § 28. 
cough, § 148. 
country of great Videha; see 
Great Videha. 
cO-wives, § 238, 239. 
crow, § 219. 
cubit, four, § 78, n. 147. 
curry, § 38, n. 40, 41, 100. 
curse by an ascetic, § 256. 


DABBHA grass, bed of, § 69, 
113. 

Dapwapalyya, a title, App. I, 
p. 14. 

dal, n. 37, 38, 43. 

dalayai, un. 287. 

dali, n. 168. 


dauava, § 113. 


dangerous object, forbidden 
trafic in, n. 72; forbidden 
gift of, § 43, 79, n. 47. 

danta-vana, n. 27; see also 
App. ITT, p. 38. 

darbha grass, bed of, App. I, p. 
8; see dabbha. 

darshana, n. 274, 276; see dam- 
sana. . 

datuvan or datuan, see danta- 
cana. 

death, month of, § 89, n. 161. 

decoction of pulses or rice, § 33, 
n. 33. 

delicacies, § 58, n. 100. 

description of a celestial deva, 
§ 112; of a celestial elephant, 
§ 101; of acclestial pisaya, § 
94,95; of a celestial sezpent, 
§ 107, 108; of a Jina, § 187, 
193; of a state carriage, § 
206; of an intoxicated person, 
§ 246, 254. 

deva, apparition of, § 93, 128, 
146, 156, 165, 173, 186, 192, 
224; celestial, § 112; classes 
of, n. 214, App. I, p. 13, § 118; 
false and lying, § 93; hetero- 
dor, § 58; persecution by, § 
119; rebirth as, § 89, 124, 
lit, 154, 162, 179, 230, 266, 
271; world of, § 90, n. 93. 

devduuppiyd, a mode of address, 
n, 215, 255, 257; derivation 
of, App. III, p. 31. 


| 
| | damsana-padimd, n. 127, 
) 
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DeEVARDDHI GANI, p. ix, App. ° 


III, p. 50. 
desdvagdsiya-vayd, n. 65, 85. 
DevasENa, (Gosila), App. I, p. 

11, 12. 
devaya-guru-jayani, n, 241. 
devenda, n. 7. 
dhamani-santae, n. 128. 
dhammayarie, n, 284. 
dhammiya, n. 292. 
dhammovaesae, n. 284. 


Duawnd, wife of Surideva, § 
145, 152, 153, 277, n. 318. 
DHARMABINDD, name of a work, 
App. ITI, p. 37. 

dhataki, a kind of plant, n. 323. 

dhit, n. 187. 

DutmapPaBHA, the fifth earth, 
App. I, p. 12. 

Digambara sect, p. ix, xi, App. 
III, p. 50. 

digging of wells, forbidden, n. 
70. 

Dicsa nixiya, App. IH, p. 1, 
20. 

Disacharis, a company of asce- 
tics, App. I, p. 4. 

disdyattiya, App. III, p. 35. 

disciple of the Samana, §§ 44, 
45, 49, 52, 56, 79. 

disciples of Mahavira, n. 5. 

discipline, repeated religious, 
App. ITI, p. 34. 

discrimination of the living 


ee 
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and lifeless, §§ 44, 64, 213, 
236. 

diseases, sixteen, § 148, 151, 
153. | 

disivaya,n.65, 85, App. IIT, p.30- 

distrustfulness, § 44, n. 51. 

diva, a continent, n. 136. 

divva, n. 205. 

doctrine, Naiggantha, § 12, 210, 
n. 303. 

doctrines of Gosala Mankhali- 
putta, the Ajiviya, § 166—169, 
181, 195—200, n. 253, 257, 
App. I, p. 3, 4, 7, 8, App. IT, 
p. 15—29. 


‘dodi, n. 41. 


domestic servants, § 59, 206, 
207, 242. 

dominion or possession, n. 7. 

doga, bad quality, n. 276. 

doubling of consonants, n. 14, 
149, 152. 

draining, forbidden, § 51. 

dreams, unlucky, n. 299. 

drink, § 58, 79, 86, n. 100; 
limitations regarding, § 39, 
41, App. I, p.8, App. III, p.47. 

drinking-water, § 41. 

driving of carts, forbidden, n. 70. 

drona, a measure, § 235, n. 316. 

dual terminations, n. 121. 

diijjai, n. 103; sce Kalp., p. 124 
(note 47). 

Dtipavisa, a cheiya or ujjana, 
§ 3, 10, 58, 73, 86, n. 4, 8. 
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Dutva, App. IT, p. 17, 19, 20, 24. 

durahiydcea, difficult to be borne, 
n. 194. 

duruhai, n. 103. 

diigana, n. 276. 

duties of an uvasaga, § 58. 


EAR PENDANTS, § 31. 


ears of Mahavira, compared 


with Buddha’s, n. 202. 


earth, called Rayanappabha, § 
74, 253, 255, nm. 136, App. I, 


p. 13. 
earth-bodies or earth-things, n. 
21, 48, 67, 251, App. I, p. 13. 
earths, their names, App. I, p. 
12, 13. 


eating living things, standard 
of abstention from, n. 127; 


sce ill-usage. 


elephant, n. 72; celestial, § 101 | 


—107. 
emaceration, see suicide. 
embezzlement, n. 54. 


employment, of messengers, for- 
bidden, § 54, 277, n. 86; of 
thieves, § 47; unprofitable, § 


43, 52, App. III, p. 35. 


Eyessaca, (Gosila), App. I, p. 


5. 


enumeration, Indian mode of, 


n. 225. 
erotic verses, n. 325. 
esanam, u. 156. 
esaud-samie, n. 150. 


esanijja, n. 90, 156. 

estate, § 4, 92,127, 163, 182, 
204, 232, 268, 273. 

eunuch, App. ITI, p. 48. 

euphonic consonants, n. 31. 

evil, two forms or three ways 
of doing, n. 21, App. II, p. 37. 

evil-eye, n. 299. 


examination of ground, or bed, 


etc., § 55, 69, 77, 78, n. 82, 89. 


' excellencies. of Mahavira, n. 


276, 278. 
excommunication, n. 308. 


FAILURE of memory, § 50. 


| false accusations, § 46, n. 54 


55; information, § 46; testi- 
mony, n. 54; weights and 
measures, § 47. ; 
falsification of documents, § 46. 
fares, for ee occupation with, 
§ 51, n 
dacunce. aes see posaba and 
abstinence. 
fat, forbidden traffic in, n. 72. 
finger-ring, § 31; cf. § 164. 
five-coloured flowers, n. 276; 
garments, § 113; hair, § 99. 
five kinds of knowledge, n. 132, 
App. III, p. 44; kinds of lying, 
n. 54; senses, n. 14. 
flesh, see meat. 
flirtation, § 48, 52. 
flowers, § 10, 30, 66, 277; five- 
coloured, n. 276. 
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food, § 58, 66, 79, 277; four 
kinds of, n. ag, enumerated 
in § 58 as food, drink, dclica- 
cies, relishes; lawful, n. 127, 
App. III, p. 43; limitations 
regarding, § 33—38, n. 80, 87, 
91, 100, 127, 156; living, n. 
127, App. III, p. 42; offences 
regarding, § 51, 56, n. 90, 156 ; 
see also alms. 

forbidden acts, for an uvisaga, 
§ 58; food, § 51, 277, n. 127, 
156, App. ITI, p. 47; occupa- 
tions, fifteen, § 51. 

forgery, n. 57. 

forgiveness, an attribute of as- 
cetics, § 113. 


forms of doing evil, two, n. 2), . 


App. IT, p. 37. 
fornication, § 48, 51. 
fruits, § 24, 277. 


GIHiVAT, n. 7. 

gihdvain?, a Lady, n. 318. 

Ganadhara, earliest desciples 
of Mahavira, p. x, B. 9. 

gandha-kasd?, n. 20. 

gandhavva, § 113. 

GAYESHA, n. 199. 

GaNGES, Tiver, App. I, p. 7; 
size of, App. II, p. 27. 

gamihit, n. 234. 

gani-padigd, n. 230. 

guni-pidaga, n. 230. 

garlands, § 10, n. 120. 


—— 


garment, upper, § 246, 254, 
259, 277. 

githa verses, summary, § 277. 

Gava, seo Arunagava. 

gestures, forbidden communi- 
cation by, § 54. 

ghada, a water-vesscl, 2. 30, 
171, 271. 

ghard, § 27, n. 30. 

ghara-sam udlddua, from-house- 
to-house collection, n. 140. 

ghaya, clarified butter, n. 39. 

ghi, clavitied butter, § 34, 37, n. 
33, 39. 

gihi-majjhi, a. 228, 26+. 

goat, § 219. 

GoBAHULA, a brihman, App. Pp- 
l. 

go-kilanja, a large basket, n. 
168. 

gold, § 4, 17, 49, 92, 127, 14s, 
155, 163, 182, 204, 206, 232, 
934, 235, 238, 268, 273, n. 22, 
316; wrought and unwrought, 
§ 17, 49, n. 22. 

Gosita Mankhali-putta, p. xn, 
xiii, § 160—169, 185, 183, 
192, 196—200, 214, 215, 216 
—222, n. 245, 253, 267, 273, 
305, 314, App. I, p. 1—14, 
App. II, 15—19, 21—28, 25, 
27, 29, App. III, p. 54. 

gove, n. 307. 


| Gorama, § 62, 77, 78—87, 90, 


125, 127, 259-264, n. 140, 


——_—— me a. a 
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151, 158, 159; family of, § 
76. 

great Guardian, § 218, n.:307, 
310; Guide, § 218, n. 310; 
Mahana, § 187, 188, 193, 216— 
2:8, n. 273; Pilot, § 218, n. 
310; Preacher, § 218, n. 310; 
Videha country, § 90, 125, 
144, 154, 162, 230, 266, 271, 
274, 277, App. I, p. 14. 

gross offences, § 13—15, n. 21, 
49. 

grosser forms of life, n. 21. 

grove of Asoga trees, § 164, 
173, 185, 192. 

guardian, § 218, n. 307. 

guide, § 218. 

gum, forbidden to eat, n. 68. 

guna, n. 276. 

GUNASILA, a cheiya, § 231. 

guna-vvaydim, (gunavrata), n 


20; meaning of, App. ITI, p. 


33, 34. 
guru, n. 284. 
guru-niggahena, n. 98. 


HATR, forbidden traffic in, § 51; 
shaving or plucking of, App. 
III, p. 30, 43 ; see also tonsure. 

Hivivati, a potter-woman, n. 


253, App. I, p. 4, 5, 6. 
Halla, an insect, App. I, p. 9. 


hana, imperative of han, n. 273. 
HaRiBRHADRA, works of, App. 


Ill, p. 37. 


J 


hawk, § 219. 

headrope, n. 295. 

heaven, called Achchua, n. 136; 
called Sohamma, § 62, 74, 89 
124, 144, 154, 162, 179, 266 
274. 

hell, called Loluyachchua, § 74, 
83, 253, 255, n. 136, App. II, 
p. 25. 

heterodox community, § 58; 
people, theories of, § 174, n. 
265; teachers, intimacy with 
or praising of, § 44. 

Hismivaya, the little and the 
great, § 74, 253, 277, n. 135. 

hiraana, n. 22. 

history of Gosila nai ad 
ta, see Appendix I. 

honey, forbidden traffic in, n. 72. 

household, § 66, 68. 

householder, § 3, 6, 8, 10—18, 
58, 83, 84, 92, 119, 127, 145, 
155, 163, 174, 204, 210, 211, 
232, 268, 273, n. 7, 19, 228, 
264, App. II, p. 22; twelve- 
fold law of, § 12, 58, 61, n. 
65, 114. 

house-to-house collection, § 77, 
78, 79, n. 146. 


ILL-BEHAVIOUR, forbidden, 
§ 53, n. 82; see conduct. 

ill-usage of living beings, § 13, 
45, 51, 241, n. 66—79, 82, 89, 
91, 127, 147. 
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imitative words, n. 182, 207. 

impurities, forbidden talking 
of, § 52. 

incense, § 32, 277. 

inconsiderate conduct, § 43. 

incontinence, § 16, 48; standard 
of abstention from, n. 127, 
App. ITI, p. 41. 

InpaBati, eldest disciple of 
Mahavira, § 76, App. I, p. 4. 
indigo forbidden traffic in, n. 72. 

information, false, § 46. 


insight, § 193, 218, 277, n. 274, | 


276 ; standard of true, n. 127. 

instruments of war, two won- 
derful, App. III, p. 59. 

interpretation of title, n. 1. 

intimacy with heterodox tea- 
chers forbidden, § 44. 

intoxication, § 246, 254, 

introduction, n. 235. 

inward peace, § 53, n. 83; 
standard of, § 277, n. 127, App. 
III, p. 40. 

ariyd, n. 147, 156. 

ariyd-samie, n. 186. 

attariya-pariggahiyd, n. 60. 

atthakkdrenam abhiogenam, n. 
152. 

ivory, forbidden traffic in, § 51, 
n. 72. 


JAINS, mentioned in Ashoka’s 
inscription, n. 253, App. II, 
p. 23. 


Jain accounts, App. IT, p. 20, 27; 
believes, n. 136, 140; canon, 
p. Vill—x; practice of meals, 
n. 141,161; records, App. IIT, 
p. 33; religion, origin of its 
name, n. 129; sacred books, 
n. 3, 148, sacred day, n. 87, 
App. IIT, p. 39, 40; temple, 
n. 4. 

jam, various reading, n. 188. 

JamBv, the last of the Kevalin, 
§ 2, 3, 91, 92, 126, 145, 155, 
163, 231, 267, 272, 276, n. 164. 

Jambuddiva, n. 1838, 135, 136, 
App. I, p. 11, 18, 

jambilaya, a water-vessel, n. 
271. 

jam eva disam, n. 104. 

Jini, a caste, n. 304. 

jasmin, § 30. 

jewels, § 10, 206, 208, n, 301. 

Jhusird, n, 172. 

Jhisitta, n. 160. 

Jina, § 73, 85, 187, n. 276, 277, 
App. I, p. 9, 10, App. TT, p. 15, 
16, 24, App. IIT, p. 41, 42, 58. 

Jinakalpi or Jinakalpika, a 
naked monk, App. ITI, p. 48, 
56. 


JINA-TATTVADARSHA, & Hindi 
work on the Jain religion, p. 
xili, n. 276. 

JivasaTTt, § 3, 9, 92, 126, 145, 
155, 163, 180, 267, 272, n. 9, 
246. 


ete et SO et 


neeng eee, os ee “eee 


INDEX. 73 


jiina, n. 274, 276. 

JNATRI, a Kshattriya clan, n. 8, 
119, 304, | 

joints of body of Mahavira, 
App. ITI, p. 45. 

Joistya, a kind of devas, App. 
I, p. 13. 

juga, four cubits, § 78, n. 147. 

juices, forbidden traffic in, § 51. 


KABHALLA, skull, n. 169. 

kadd?, a pumpkin, n. 41. 

kadilla, caldron, n. 176. 

kdenam, n. 124. 

kaldmaka, a kind of rice, App. 
III, p. 38. 

kila-mdsa, n. 161, 204, 329. 

kalama-sdli, secdling-rice, n. 36, 
App. ITT, p. 38. 

kdla-pariyde, n. 161. 

kalasa, a water vessel, n. 271. 

kaliva, bundle of thread, n. 294. 

laltya, kaldy, § 36, n. 38, App. 
I, p. 8. 

hallikallim, n. 270. 

KaLpaDRUMA, commentary to 
the Kalpasitra, n. 276. 

kimabhoga, n. 62. . 

Kisapeva, & houscholder, § 2, 
92-125, 127, 145, 155, 163, 
172, 173, 178, 274. 

kimashistra, n. 14. 


* kambala, n. 100, 145. 


KAMPILLAPURA, a town, § 163, 
171, 277, n. 249." 


kamsa, & Measure of gold, § 232, 
235, n. 22, 316, 317. 

kamsa-pdie, n. 317. 

kimsya, n. 22, 316. 

kanchana-kosi, n. 200. 

KanisHxa, Indo-Scythian king, 
p. x—xi. 

kankha, un. 50. 

kappa, n. 109, 136. 

karakadio, hard or fieshless, n. 
181. 

Kiraypavytwa, a buddhistic 
work, n. 273. 

Karas or karasi, n. 289. 

karisa, n. 289, 

kargdpana, n. 29. 


Kisava, a name. of Mahavira, 


App. II, p. 18, 
KAsi, a people, App. I, p. 7. 
kattha, nu. 33. 
kavinjala, n. 312. 
kaya-lakkhane, n. 211. 
kevala-udua, nu. 132, App. III, 
p. 44. 
Kesi, an ascetic, App. III, p. 
30. 
kevalin, § 187, n. 5, 132, 253, 
277, App. I, p. 14. 
khadda, hollow, n. 176. 
khivima, delicacy, n. 100. 
khaiya, intertwined, n. 295. 
khamam tumam ruhanti, a. 218. 
kKhamana, indulgence, n. 142. 


khambha, pole, n. 242. 
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khanda-khandim, n. 193. 

KHANDaGA, a Jain monk, n. 
161. | 

KHARATARAGACHHA, a division 
of Jains, n. 5. 

khetta-vatthu, n. 23;-vuddhi, n. 
66. 

khiramalaya, n. 28. 

Kina, see Aranakila. 

killing, see ill-usage. 

knowledge, five kinds of, n. 132, 
274, 276,277, App. III, p. 44; 
religious, § 218, 219, 277; 
threefold, App. I, p. 12. 

Kocncuua, a people, App. I, 
p. 7. 

KowurdGa, a settlement near 
Nalanda, App. I, p. 2; a 
settlement near Vaniyagama, 
§ 7, 8, 69, 79, 80, n. 5, 8, 15. 

Koriyta, a kind of flowers, § 10. 

Kosata, a people, App. I, p. 7. 

kosi, n. 200. 

Kotrya or Kautika, a division 
of Jains, p. xi. 

Koyraaea, a cheiya near Bana- 
rasi, § 126, 145; near Savatthi, 
§ 267, 272, App. I, p. 40. 

KsHATTRIYAS, n. 273, 304, App. 
III, p. 57. 

kudala, the handle of a plough, 
n. 175. 

kukkue, n. 78. 

Koumaacima, a town, App. I, p. 
2, 3. 


KuyAa, a country, n. 246, 

Kuypagima, a part of Vesili, 
n. 8. 

Kuypaxortya, a householder, 
§ 2, 163—178. 

Kouyparvura, a part of Vesili, 
n. 8. 

Konrra, aking, § 9, n. 9, App. 
I, p. 7, App. ITI, p. 58, 59. 


LAC, traffic in, § 51, n. 72. 

ladaha-madaha, an imitative 
phrase, n. 182. 

LApua, a people, App. I, p. 7. 

lahu-kara na-jutta-joiya, n. 293. 

lakes, enumeration of great, 
App. II, p.26; forbidden drain- 
ing of, § 51. 

lakkhanovaveya, n. 297. 

Lawspopara, (Ganesha), § 101, 
n. 199. 

landed-property, § 19. 

landowner, n. 7, 318. 

lavaya, lava, n. 312. 

law, about unprofitable employ- 
ment, § 43, 52; meditation of, 
§ 96, 97, 98, 99, 103—105, 
109, 110, 118, etc., see also 
App. III, p. 48; of alms giv- 
ing, § 56; of a house-holder, 
§ 12, 58, 92, 155, 163, 204, 
235, 269, 274, n. 65, 114; of 
inward peace, § 53, n. 81, 
83; of keeping within a cer- 
tain place § 54, n. 65, 85; of 


INDEX. 75 


Mahavira, § 11, 12, 60, 69, 98, 
202, 203, 209, 210, 218, 227, 
etc.; of right belief, § 44; of 
self-mortification, see suicide; 
sermon of, § 11, 12, 60, 61, 
172, 191; see also vows. 

layman, lay devotee, p. xii, n. 
1, 20, 21, 161; App. III, p. 
42. of the Ajiviya, App. I, 
p. 9, App. IT, p. 22. 

leprosy, § 148. 

Liccuavi, a class of people, n. 8, 
App. III, p. 57. 

lifeless beings, § 44, 64, 213, 
236. 

limitation of the possession of 
things, § 17—21, 49; of the 
use of things, § 22—42, 51; 
see also App. III, p. 39. 

liquors, § 39, 277, App. III, p. 
58 ; forbidden traffic in, n. 72; 
various kinds of, § 240, n. 323. 

living beings or things, § 13, 
44,45, 51, 64, 213, 218, 236, 
277, n. 46, 67, 69, 72, 76, 91, 
127, App. I, p. 13, App. ITI, 
p- 40, 42 ; adjuncts of, § 51. 

lodging for a monk, n. 90. 

LotuyacHcHoa hell, § 74, 83, 
253, 255, 277, n. 136. 

lorhd, a stone roller, n. 177. 

lotus, blue, § 95, 129, 206; 
white, § 30, n. 32. 

lying, § 14, 46, n. 55; five kinds 
of, n. 54. 


MACHINERY, forbidden oc- 
cupation with, § 51. 

MaaapRa, a conntry, p. viii, n. 
9, App. L p. 7. 

MacGaua, a people, App. I, p. 6. 

magic power, App. I, p. 4—6, 
12, see also psychic forces. 

Maniarr1, a Sthavira, App. 
III, p. 50. 

mahd-himavanta, n. 135. 

mahikappa, App. II, p. 18, 26, 
27. 

maha-mahane, n. 273. 

mihana, § 187, 188, 193, 216 
—218, n. 273. 

ManAnrmitra, eight, App. L p. 
4. 

Manipatma, (Gosala), App. I, 
p. 11, 12. 

maha-pratiharya, miracles, n. 
276. | 

MandsaraGa, a householder, § 
2, 232—266. 

mahdsilakaufaga, App. I, p. 7, 
App. III, p. 58. 

Manisvxkka, one of the twelve 
heavens, n. 109, App. I, p. 14. 

Maunivina, p. vii—xzxii, § 2, 9 
—13, 44, 58, 60, 62, 63, 66, 
69, 73, 75—78, 86—88, etc., 
n. 1, 18, 164, App. III, 35, 
37, 38, 50, 53, 54, 56, 38; 
birthplace of, n. 8; clan of, n. 
119; chronology of his life, n. 
253; disciples of, n. 5,° App. 
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I, 4, 5; ears of, n. 202; fatber 
of, n. 8; figure of, App. IIT, 
p. 41; joints of, App. III, p. 
45; maternal uncle of, n. 9; 
patron of, n. 9; prophecy of, 
n. 253, App. I, p. 3, 6, 10; 
rainy seasons of, n. 245, 253, 
App. I, p. 1, 2; relations to 
Gosila of, § 166—168, n. 253 ; 
titles of, § 218, n. 310. 
mahavvaydim, n. 20. 
mahu, honey, n. 323. 
maid-servants, § 208. 
mai-nidna, one of the five kinds 
of knowledge, n. 132. 
majja, @ kind of liquor, n. 323. 
MAaKKHALI, see Gosila. 
MaAxava, a people, App. I, p. 6. 
Maxayra, a people, App. I, p. 6. 
malevolent conduct, § 43. 
Matta, a class of people, App. 
III, p. 57. 
Mariarima, (Gosila), App. 1, 
p. 5. 
miluki, a creeper, App. I, p. 10. 
mana-pajjava-nand, one of the 
flve kinds of knowledge, n. 
132. 
miinasa, a kind of period, App. 
II, p. 20, 27. | 
minasuttara, a kind of period, 
App. IT, p. 20. 
Mayprya, (Gosila), App. I, p. 5. 
maudukkiya § 38, n. 41. 


mangulz, bad, n. 256. 

MAsy1pHappA, a deva, App. 
p. 8, 11. 

mankha, a kind of beggar, 5. 
253, 273, App. I, p. 1- 

MaxxKHALt, father of Gosila, n. 
953, App. I, p. 1, 9- 

ManxkHaLipuTta, see Gosila. 

Miara-hood, App. IT, p. 15. 

marriages, arranging for stran- 
gers, § 48, n. 61. 

marvels, eight great, n. 268, 
App. IT, p. 59. 

mis or masa, § 36, n. 38, App. 
I, p. 8. 

nuts kala, n. 38. 

masir, n. 38. 

MatnvRA, inscriptions at, p. x, 
xi. 

maf’ka, a water vessel, n. 271. 


m4 
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Mavrya dynasty, p. viii. 

meals, Jain practices about, § 
76, 77, 89, 124, 266, n. 141, 
161. | 

measures, false, § 47. 

meat, of various kinds, § 240, 
242, 244. 

medical terms and works, n. 
328. , 

medicines, § 58, n. 100. 

meditation of the law, § 77, 96 

99, 103—105, 109, 110, 118, 

ctc. | 

mellachim, garlands, n. 296. 


_ - areata, aan ® >» 
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memory, failure of, § 50. 

mendicant, various classes of, 
App. IT, p. 21—23; see also 
monk. 

meraga, a kind of liquor, n. 323. 

meesengers, forbidden employ- 
ment of, § 54, n. 86, 172. 

Mipntyacama, a town, App. I, 
p. 10. 

Micira, an Ugga merchant, 
App. III, p. 56, 57. 

miraculous power, see magic 
power, psychic forces. 


MitHI.i, a town, n. 9, 253, App. 
III, p. 52, 54 
mitta, friends, n. 16. 


Mott, a people, App. I, p. 7. 

momentary use, things of, § 22, 
51, 52, n. 25; see also App. 
IIT, p. 35. 

monastic state, § 12, 62, 210. 

monk, p. xii, § 76, n. 19, 20, 
21, 90, 91, 145, 150, 161, 273, 
305; App. III, p. 37; naked, 
p- viii, App. III, p. 47, 48, 
56; see also ascetic. 

month of death, § 89, n. 161. 

mortifications, standard of, n. 
127, 

mountain Visadhara, § 74, n.- 
135. | 

mouth-perfumes, betel, § 42, 
277, n. 45;-protector, § 77, 
n. L4t. 


MRIGaADHARA, an Ugga, App. 
II, p. 56, 57. | 

mugga, mig, § 36, n. 38, App. 
I, p. 8. 

muhapatt?, n. 144. 

militishaya, n. 276. 

munda, App. ITI, p. 30. 


NAGAKUMARA, a kind of 

_ deva, App. I, p. 13. 

act, Kinsmen, n. 16. 

NalGGanTHA doctrine, § 12, 210. 

niim bhujjo karanayde, n. 219. 

nakedness, rule of, p. viii. 

NAvanpd. a town, n. 233, App. 
I, p. 1, 2. 

Naspryirry4, a householder, § 
2, 268—271, | 

naraya, hell, n. 136. 

nardaya, App. ITI, p. 45. 

nattha, head rope, n. 2, 95. . 

Naya, a Kshattriya clan, § 66, 
69, n. 8, 119, 304. 

NAYADHAMMAKAHA, one of the 
Jain Angas, § 2. 

niya-kula, n. 8, 119, 304. 

niya-kula-nandana, n. 119, 

Nayamuni, a name of Mahavira, 
n. 119, 

nayana-visa, n. 206. 

Niyaputta, a name of Maha- 
vira, no. 119, 

nayara, city, n. 8. 
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neck-rope, n. 294, 295. 
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negative vows, n. 65. 


Neraira, an inhabitant of a 


hell, § 255, 257, 259, n. 330. 

netta, n. 180. 

NemicuanpDRa, works of, App. 
IIT, p. 37. 

Niggantha, § 8, 12, 58, n. 18; 

_ ascetics or samanas, § 119, 
120, 174, 175, n. 227, App. 
I, p. 5, 6, 11; doctrine of the, 


§ 101, 112, 113, 222, n. 227; 


see also Naiggantha and 
Nigganthas. 

niggantha, nu. 18. 

Niggantha-nitha, a name of 
Mahavira, App. ITI, p. 38. 

Nigganthas, §, 64, 65, 163, 214, 
App. I, p. 10, 14, App. II, p. 
21—23, App. IIT, p. 37, 56; 
see also Niggantha. 

nikkhevo, n. 164. 

nimijat, n. 288. 

Nirgranthas, see Jains and 
Niggantha. 

nir-uvasagga, n. 222. 

nirvana, § 218. 

miyaga, members of the family, 
n. 16. 

miyattana, a measure of land, 
§ 19, n. 24. 

nominative terminations in e 
and o, n. 165. 

no tin’atthe samafthe, nu. 107, 
31L. 


OBSTRUCTIONS of know- 
ledge, § 74, n. 274. 

occupations, offences regarding, 
§ 51. 

odana or odan, n. 35, 100. 

offences, § 13—57, n. 49; 
against the five lesser vows, 
§ 45—49; against the law 
about unprofitable employ- 
ments, § 52, n. 77—80 
against the law of alms-giv- 
ing, § 56, n. 90, 91; against 
the law of inward peace, § 53, 
n. 81—8+4; against the law of 
keeping within acertain place, 
§ 54, n. 65, 85, 86; against 
the law of right belief, § 44, 
n. S0—52; against the posaha 

‘law, § 55, n. 87—89; against 
the vow of the quarters, § 50, 
n. 65, 66; gross, § 13—15, 
n. 21,49; regarding food and 
occupation, § 51, 56, n. 67— 
76, 90; typical, § 44—57, n. 
49, App. ITI, p. 3£—36. 

oggaha, possession, n. 7. 

ohim paiinjai, n. 326. 

ohind abhoei, n. 326. 

ohi-ndna, n. 132, App. IIT, p. 44. 

oil, n. 43, 46. 

olibanum, § 32, n. 42. 

omniscience of Mahavira, § 
187, n. 276. 

ornaments, personal, § 10, 31, 
208, 277, n. 120, 301. 
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osaha, spices, n. 100. 
Ovavaira sutra, App. I, p. 14. 
overloading, an offence, § 45. 


PACHCHAPPIN4ABA, n. 298. 

pachchatthimenam, n. 13+. 

PApna, a people, App. I, p. 7. 

padibandha, App. ITI, p. 30. 

padiggaha, alms-bowl, n. 145. 

padiggthei, n. 149. 

pidthartya, standing provision, 
n. 283. 

padikkamai, n. 155. 

padikkamana, n. 155. 

padilehitta, n. 118. 

padimd, standard of ascetic 
cxercises, n. 123, 127. 

padipunna, full-round, n. 201. 

Paesi, a king, App. III, p. 30. 

piélangda, palanka, § 39, n. 42, 
App. III, p. 39. 

paliovama, n. 111. 

paliovama period, § 62, 89, 
124, 144, 154, 162, 266, 274, 
277, n. 111, App. I, p. 13. 

pdmokkha, reply, n. 260. 

pan, betel, n. 45, 100. 

pana, drink, n. 100. 

pduagdim, App. 1, p.-8 (foot- 
note). . 

PancHALa, a country, n. 249. 

panch’anuvvatyam, n. 20. 

PancuAsuaka, name of a book, 
App. III, p. 37. 

PayiyaBHUM!, a place, n. 253, 

K 


App. I, p. 2, App. III, p. 53, 
54. 

panjali-ude, nu. 220. 

panjali-yade, n. 220. 

Panxkaprabai, the fourth earth, 
App. I, p. 13. 

Payyatti, an Anga, § 79, n. 
148, 3 

PaxyAvayd, an Upanga, App. 
ITT, p. 50. 

paradise of Sohamma, § 89, 
124, 144. : 

pcrangt, App, III, p. 39. 

para-pisanda-pasamsd, n. 52. 

parboiled vegetables forbidden, 
§ 51. 

pardon, see forgiveness. 

paribhoga, n. 25, App. III, p. 35. 

parisaha, trials of life, n. 222, 
App. ITI, p. 47. 

pariyana, dependents, n. 16. 

Pirsuwa-NituHa, Parshwa, n. 
8, 161. 

participles, position of, in com- 
pounds, n. 195, 220. 

partridge, black, § 219; grey, 
§ 219. 

pdsanda, n. 52. 

pdsavana, n. 89. 

pastry, § 34, 277, n. $4. 

PATALIPUTRA, council of, p. 
viii—x, App. ITI, 52. 

pattavali, n. 5. 

PatmAval, wife of king Kiniya, 
App. I, p. 7 (footnote). 
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pdiinihii, n. 108. 

pavayana, n. 18. 

pavitthara, n. 12. 

payachchhitta, n. 299. 

payahinam, n. 17. 

paya-purchhana, n. 100. 

peace, inward, § 53, 255, 277, 
n. 81, App. ITT, p. 40. 

peculiarities of grammar, n. 266; 
of spelling, n. 14, 31, 149, 
152, 190, 217. 

penance, § 76, 8i—86, 141, 142, 
220, 259, 262, 263. 

perfection, attainment of, § 90, 
125, 144, 154, 162, 230, 266, 
271, 274, 277. 

perfumes, § 29, 277, n. 120; 
for mouth, § 42. 

permitted food, for a monk, n. 
156. 

persecutions, assaults as temp- 
tations, p. xii, § 114, 118, 119, 
274, n. 205, 222, 225, 240, 243, 
App. III, p. 47; enumerated, 
App. III, p. 49; by a deva, 
§ 221—230; in the form of 
an elephant, § 101—107, n. 
205; in the form of a pisaya, § 
94—101, n. 205; in the form 
of a serpent, §§ 107—112. 

personal pronoun, pleonastic 
use of, n. 247. 

pes’ drambha-va yana-padimd, 
n. 127. 

pesavana, n. 86. 

peyald, n. 49. 
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Puacavuyl, wife of Salihipiya, § 
273, 277. 

phalaga, plank, n. 100. 

pharusa, hard, n. 176. 

phutta, sanken, n. 176. 

pidaga, collection of sacred 
books, n. 230. 

pidha, stool, n. 100. 

piercing, an offence, § 45, n. 53, 
74. 

pig, § 219. 

pigeon, § 219. 

pilot, § 218. 

pisiya or pisicha, § 277, n. 166, 
App. II, p. 26; celestial, § 
101 ; description of his form, § 
94, 95, n. 166, App. III, p. 46. 

plank, § 58, 187, 193, 216, 220, 
221, n. 100. 

plants, n. 21, 67, 71; forbidden 
occupation with, § 51, n. 70, 

platform, sacred, of masonry, 
§ 164, 166, 170, n. 251. 

pleasures, sensual, § 48, 57, 238, 
n. 62. 

pleonastic use of the personal 
pronoun, n. 247, 

plough, as a measure of land, 
§ 19. . 

poisons, forbidden traffic in, 
§ 51. 

Po.isapura, a town, § 180, 
181, 184, 190, 193, 204, 208, 
212, 214, 222, 277, 


porisi, n. 143, 
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posaha, n. 87 ;-padima, n. 127. 

posaha-abstinences, § 55, 66, 
69, 95, 113, 116, 127, n. 87; 
-days, n. 186, App. III, p. 39, 
40;-house, § 69, 79, 80, 92, 
95, 101, 102, 107, 108, 113, 
127, 178, 223, 245, 254, 259, 
274; standard of, § 277, n. 
127, App. III, p. 36, 41. 

possession, n. 7. 

posture, standard of statuesque, 
App. IIT, p. 41. 

pottages, § 36, 277, n. 37. 

potter shop, § 184, 193—200, n. 
253; ware 184, 195—200, n. 
30, 70, 271. 

pottery, forbidden to make, n. 
70. | 

powders, § 26, 277. 

practices, ascetic, p. viii, App. 
IIT, p. 40—43, 47—49. 

praising of heterodox teachers, 
§ 44. 

prasannd, a kind of liquor, n. 
323. = | 

PRASENAJIT, a king, n. 246, 
App. ITI, p. 56, 57. 

PRAVACHANA SARODHARA, the 
name of a book, App. ITI, p.37. 

preacher, § 218. 

precautionary rites, § 10, 190, 
208, n. 299. 

priestly absolution, n. 155. 

private study, § 77. 

proclamation, public, § 241, n. 
324. 


profession of servant of the Sa- 
mana, § 62, 89, 124, § 266, 
271, 275, 277, App. III, p. 34, 
36. . 

promise of amendment, § 84, 
89, 124, 266, n. 155. 

property, ancestral, § 234, 242, 
243, n. 318; landed, § 19, n. 
23; limitation of, §§ 17—2l, 
49, App. ITI, p. 35; receipt of 
stolen, § 47. 

psychic forces, § 74, 76, n. 131, 
140; see magic or miraculous 
powers, 

pudhavi, earth, seven, n. 136. 

pudhavi-sild-pattae, a masonry 
platform, n. 251. 

péjatishaya, n. 276. 

pulp of stone fruit, forbidden to 
eat, n. 68. 

pulses, n. 37, 38; decoction of, 
§ 33, n. 33; split, § 40, n. 37, 
43. 

pundim, n. 229, 

Puypa, a province, App. I, p. 11. 

Puypariya, mountain, n. 251. 

punishment, in hell, § 74, 253, — 
255, 257; various sorts of, § 
200. 

PtuyyaBHAaDDA, a cheiya, § 92, 
116; a deva, App. I, p. 8, 11. 

Poraya, § 66, App. IT, p. £9. 

piri, a kind of pastry, n. 34. 

purisa, man, n. 243. 

purisakkdra-parakkame, n. 254, 
App. IT, p. 16. 
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purisa-tthama, App. II, p. 16. 

PsA, wife of Kundakoliya, § 
163, 277. 

Puvvas, sacred books, p. ix, x, 
App. I, p. 4. 


QUAIL, bush-, § 219; grey, § 
219. , 

qualities, good, of a Jina, n. 276. 

quarters, vow of the, § 50. 


RAHAMUSALA, App. III, p. 
60. 

rain-water, § 41, n. 44. 

rakh, ashes, n. 289. 

RiyaGiva, a city, § 231, 232, 
259, 260, 264, 265, 277, n. 253, 
App. I, p. 1, 2, 18, App. ITI, 
p. 52. 

RayaNaPpaBHA, the first earth, 
§ 74, 253, 255, n. 136, App. 
p. 13. 

razor, App. III, p. 43. 

readings, various, n. 41, 54, 62, 
66, 78, 107, 188, 190, 191, 194, 
197, 187, 116, 121, 129, 146, 
149, 152, 161, 175, 206, 208, 
210, 212, 213, 215, 217, 220, 
223, 230, 238, 239, 240, 241, 
243, 244, 245, 248, 255, 257, 
262, 266, 279, 282, 287, 290, 
291, 295, 296, 300, 302, 306, 
311, 315, 317, 322, 333, 334, 
335. : 

realgar, forbidden traffic in, n. 
72. 


reanimation, thcory of, App. I, 
p. 3, 5, App. II, p. 18—21. 
rearing, for evil purposes, for- 
bidden, § 51, n. 76. 

receipt of stolen property, § 47. 

recensions, different, n. 291. 

recitation, mode of, § 277, n. 
336. 

reiterate use, things of, § 22, 
51, 52, n. 25; see also App. 
ITI, p. 35. 

relishes, § 40, 58, 277, n. 43, 
100. 
Reval, a married woman of 
Midhiyagima, App. I, p. 10. 
Reval, wife of Mahasayaga, § 
233—235, 238—240, 242— 
244, 246—249, 254—257, 259, 
262, 277, n. 318, 325. 

Reverend Sir, a form of address, 
§ 2, 12, 62, 81, 83, 85, 86, 90, 
ete. | 

rice, n. 36, 100, App. III, p. 38; 
boiled, § 35,277; decoction of, 
§ 33, n. 33. 

right belief, § 44, n. 50; views, 
standard of, App. ITI, p. 40. 

risaha, App. III, p. 45. 

rivers, forbidden draining of, 
§ 51. 3 

robbery, § 15, n. 21. 

Row, (Gosila), App. I, p. 5. 

ruhanti, a technical term, n. 218. 


SACHITTA, n. 28, 127;-bad- 
dha n. 28. 
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sachit?ahdra-vajjana-padima, 
n. 127. 

sacred books of Jains, n. 6, 230; 
day of Jains, n. 87, App. III, 
p. 39, 40; platform, § 164, 
166, 170, n. 251; vehicle, § 
59, 61, 206, 208, 211, n. 292; 
writings, § 70, 143, 277. 

SappDALaputTta, a houscholder, 
p. xiii, § 2, 181—230. 

sa-deva-manuy’asura, n. 279. 

sddhu, saint, n. 13; duties of, 
App. ITI, p..47—49. 

saffron, § 29. 

sigarovama, n. 111, App. I, p. 
11. 

sihinusabi, App. III, p. 32, 

SaHassaMBaVaNa, a garden, § 
163, 180, 190, 208, 212, n. 250. 

sai-antaraddha, n. 66. 

sdima, n. 100. 

sa-kamsao, n. 316. 

sa-khinkhiniyaim, n. 272. 

Sakka, or Indra, § 118. 

SaKKARAPPABHA, the second 
earth, App. I, p. 18. 

SALAKOTTHAYA, a cheiya, App. 
I, p. 10. 

sdlan, curry, n. 40, 100. 

SAruiesyi4, a householder, § 2, 
273, 274. 

salt sea, § 74, n. 133. 

Sam, wife of Chulanipiya, § 
127, 277. 

samihi-palte, n. 63. 


samdiya, n. 81 ;-padimd, n. 127. 

Samana, monk, n. 21; a name 
of Mahavira, § 2, 9, 10—13, 
44, 58, 60, 62, 63, 66, 69, 73, 
75—78, 86—88, etc., n. 21, 
164 ; disciple of, § 44, 51—56, 
79; standard of being a, § 
277, n. 127 ; visit of, § 9. 

samana-bhiia-pagima, n 127. 

Samanas, monks, § 58, n. 99, 
127, App. I, p. 11. 

sdmadniya, a class of devas, n. 
214. 

samanovdasaga, n. 161. 

sambandhi, connections by mar. 
riage, n. 16. | 

SaMBHUTTARA, & people, App. 
I, p. 7. 

sammam, n. 150. 

sammatta, right belief, n. 50, 

sampunne, satisfied, n. 210. 

samyag-darshana, right belief, 
n. 50. 

samudda, sea, n. 133, 136. 

SaNaKKUMIRA, one of the 
twelve heavens, App. I, p. 
14. 

sandal, § 29, 

sandavana, or cheiya, n. 8, 

sandhyd, App. III, p. 41. 

sanjiiha, a kind of embodiment, 
App. II, p. 18—21. 

SANKHA, name of a person, § 
116. 

SaNKHAVANA, a garden, § 155. 
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sankhitta-viula-teu-lese, n. 140. 
sannivesa, settlement, n. 8, 15. 
sapunne, n. 210. 

sira, a kind of period, App. IT, 
p. 27. 

sarasarassa, an imitative word, 
n. 207. 

SaRAVANA, asettlement, App. I, 
p- 1. 

sattanga-paitthiya, n. 195. 

satta-sikkhda-vaiyam, n. 20. 

sattha, n. 47. 

sivaga or sivaka, § 211, n. 7, 
App. II, p. 15, App. IT], p. 
36. 

SaVATTHASIDDHA, abode, App. 
I, p. 14. 

SivaTTuHi, a town, § 267, 268, 
272, 273, 277, n. 246, 253, 
App. I, p. 1, 4, 5, 9, 10, App. 
III, p 51, 52, 56, 57. 

SavvAxvuBHUl, a disciple of Ma- 
havira, App. I, p. 5, 11. 

SayapDuvana, a town, App. I, 
p. 11. 

sayam-drambha-vajjana-pa- 
dima, n. 127. 

sayana, blood-relations, n. 16. 

scepticism, § 44. 

se, gen. sing, = fassa, n. 248. 

sea, of salt water, § 74. 

seals, votive, § 164, 166, 170, 
173, n. 252; see also § 31. 

sejjd, bed, n. 100. 

sejjd-samthdra, bedding, n. 100. 


self-cxertion, § 54, 277. 
scuaya, hawk, n. 312. 
Seyiya, a king, § 231, n. 241, 
324, App. I, p. 7 (footnote). 
sensual pleasures, § 48, 57, n.62. 
sermon of the law, § 60, 61, 117, 
172, 191, n. 223. 

serpent, celestial, § 107—112. 

servant of the Ajiviya, § 1, 81, 
182, 184—188, 190—202, 204; 
of the Samana, profession of, 
§ 62, 89, 124, 266, 271, 275, 
277. 

servants, § 54, 59, 206, 207, 
208, 242, 243, m 12, 72, 86, 
App. III, 43. 

SEyayaGa, an elephant, App. I, 
p. 7 (footnote). 

sexual intercourse, § 6, 16, 48, 
235, 238, 239, 246, n. 87, 138, 
App. III, p. 49. 

Suakra or Indra, App. III, p. 
59; see also Sakka. 

SHATRUNJAYA mountain, n. 251. 

shaving of head, App. ITI, p. 
30, 43; see also tonsure. 

sheep, § 219. 

shimbali beans, App. I, p. 8. 

shravaka, Jain layman, n. 10. 

SHRAVAKA PRAJNAPTI, name 
of a book, App. ITI, p. 37. 

Shvetimbara sect, p. vii, ix— 
xi, App. III, p. 50. 

SHYAMACHABYa, works of, App. 
Ill, p. 50. 
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sickness, sixteen, § 148, 151, 
153. 

Siddhanta or Jain canon, tradi- 
tions about, p. vili—x. 

SIppDHASENA, works of,” App. 
III, p. 37—50. 

S1ippHatraa, father of Mahivi- 
ra, n. 8, 273. 

SIDDDATTZAGAMA, a town, 2. 
253, App. I, p. 2, 3. 

sidhu, a kind of liquor, n. 323. 

sight, supernatural, § 74, 83, 
253, 255, 259, n. 274. 


Sina, a disciple of Mahivira, 


App. I, p. 10. 

sikkaga, ropes of & food-safe, n. 
180. 

sikkhd-vaydim, (shikeavrata), 
disciplinary vows, n. 20, 65; 
meaning of, App. ITI, p. 34. 

sil or silvaf, a grinding-stone, 
n. 177. 

silver-bells, § 206, n. 295. 

slu, acknowledgment of, § 84— 
87, 141, 142, 259, 262, 263, 
n. 155; confession of, § 86, 
89, 124, 266, n. 155; sce con- 
fession. 

sinful deeds, directing of, § 43. 

SIVANANDA, wife of Ananda, § 
6, 16, 58—61, 65, 277, n. 318. 

sixth meal, indulgence of, § 76, 
77. 

sixty meals, deprivation of, 
§ 89, 124, 266, n. 161. 


slaughter of animals, forbidden, 
§ 241—243, n. 324. 
smuggling, § 47, n. 58. 
SonamMa heaven, § 62, 74, 89, 
124, 144, 154, 162, 179, 266, 
274, 277, App. I, p. 14; para- 
dise, § 89, 124, 144. 
speaking, forbidden, § 54. 
specified food, abstention from, 
§ 277. | 
spelling, peculiarities of, n. 14, 
31, 149, 152, 190, 217. 
spices, § 58, n. 100; five, of 
betel, § 42, n. 45, 100. 
spiritual abstraction, § 89, 
266. 
split pulse, § 40, n. 37, 43. 
standards of an uvisaga, eleven, 
§§ 70, 71, 89, 114, 123, 194 
143, 178, 250, 266, 274, n. 128, 
127, App. TIT, p. 36, 40—43. 
standing provision for a monk, 
§ 58, 187, 188, 193, 194, 216, 
220, 221. 
starving of others, an offence, § 
45. 
state dress, § 10, 116, 190, 208, 
n, 300; vehicle, § 59, 206, 
208, 211, n. 292. 
statuesque posture, standard 
of, App. ITI, p. 41. 
STHCLABHADRA, a Sthavira, p. 
viii, App. III, p. 50. . 
stick, of an ascctic, n. 145. 
stolen property, § 47. 
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stool, § 58, 187, 193, 216, 220, 
221, n. 100. 
strangers, arranging marriages 
for, § 48, n. 61. 
study, private, § 77. 
Susytm1BHiGa, a sacred grove, 
App. I, p. 12. 
Supamsana, a honseholder, 
App. p. 2. 
suddha-paiima, n. 32. 
suddhappavesdim, n. 300. 
suffixes aka and tka in Prakmit, 
n. 239. 
SuHaMMa, a disciple of Maha- 
vira, § 2, 3, 92, n. 5. 
Suhatthi, a title of Mahavira, 
§ 73, n. 129. 
suicide, religious, § 57, 73, 79, 
89, 124, 252, 259, 266, 277, 
n. 130, 161, App. II, p. 24, 34. 
Svumal, a king, App. I, p. 11. 
SUMANGALA, an ascetic, App. I, 
p. 12. 
SuMANGALA VILAsiNi, App. II, 
p. 15. 
SuMANNaAPHALA S8UTTA VAN- 
NANA, App. IT, p. 15. 
summary of the seventh Anga, 
§ 277, n. 334. 
SuNAKEKHATTA, a disciple of 
Mahavira, App. I, p. 6, 11. 
supernatural sight, § 74, 83, 
253, 255, 259, 277, n. 132, 274. 
supplication, attitude of, § 2U8 ; 
mode of, § 113, n. 220. 


surd, juice, n. 323. 

ScuRADEVA, a houscholder, 
§ 2, 145—154, 161. 

surgery, forbidden occupation 
with, § 51, n. 74. 

Sustuira, a Sthavira, p. x1. 

Sut, a caste, n. 304. 

sutthiya, § 38, n. 41. 

siiva, n. 37. 

suvanna, n. 22. 

suya-mdna, one of the five kinds 
of knowledge, n. 132. 


TACHCHA, n. 281. 

TaMapPaBHA, the sixth earth, 
App. I, p. 12. 

tambola, n. 45. 

fam nam, n. 282. 

tanks, forbidden draining of, § 
51. 

TaTtvairtTHa sUTRA, name of 
a work, n. 50, App. IT, p. 50. 

telokka, inbabitants of the three 
worlds, n. 279. 

temptations, see persecutions. 

testimony, false, n. 54. 

THANIYAKUMARA, a kind of 
devas, App. I, p. 13. 

theft, § 15, 47, n. 21, 58, 59. 

theras or elders, App. I, p. 9. 

tnieves, employment of, § 47. 

thiyd cheva, n. 302. 

throwing of clods, forbidden, § 
54. 
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thilaqa, gross, n. 21. 

tikkhutto randat, n. 101. 

Tirthakas, a name of the Jains, 
App. III, p. 37, 56. 

titar, black partridge, n. 312. 

titthankara, p. x, App. I, p. 7, 
9, App. III, p. 41. 

tittira, black partridge, n. 312. 

tonsure, § 12, 62, App. ITI, p- 
30. 

tooth-cleaners, § 23, 277, n. 27, 
App. III, p. 38. 

towels for bathing, § 22, 277. 

traffic. forbidden, various kinds 
of, § 51, n. 72. 

transgression, of Niggantha 
doctrine, § 44, n. 155. 

trvasa, men and animals, n. 21; 
(wrongly translated in n. 68 in 
@ quotation). 

treasure, n. 11. 

trials of patience, enumerated, 
App. III, p. 47—49. 

tubbha, tulbham, n. 262, 325. 

tubbhehim, n. 244. 

tying, an offence, § 45. 

typical offences, § 44—57, n. 
49, App. III, p. 34, 36. 


UCHCHARA, n. 89. 
tichchdvaya, n. 113. 
uchehhidha, n. 139. 
udidhu, a. 157. 
UDA kcuypiyavayiva, (Gosila), 
App. I, p. 5. 
L 


wddavei, n. 322. 

uddittha-bhatta-vayana-padgi- 
ma, n. 127. 

Ucca, a Rajpat clan, p. xiv, § 
210, n. 304, App. III, p. 55— 
58. 

wala, brilliant or fiery, n. 209. 

wjjaua, sacred garden, n. 4, 8. 

ukkosena, at most, App. IIT, p. 
42. 

Unsisvitr or Umisvimrn, 
works of, n. 50, App. III, p. 
37, 50. 

umbrella, of an ascetic, n. 145. 

unboiled vegetables, forbidden, 
§ 51. 

unguents, § 25, 277. 

unprofitable employments, § 
43, 52; see also App. IIT, p. 
35. 

unstableness, § 44, n. 50. 

UPitt, a lay follower of Maha- 
vira, App. ITI, p. 37, 58. 

tipapeta, n. 297. 

uppanna-ndna-dansana-dhare, 
n. 274. 

UsasHaDaTTa, a brahman, n. 
273. 

use of things, limitation of, § 
22--42, 51. 

ulthie ufthei, n. 286. 

ufliyd, a water vessel, § 27, n. 
30, 170, 271. 

urabhoga, reiterate use, n. 29, 


App. HI, p. 39. 
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uvisaga, a spiritual servant, a 
Jain layman, n. 1, 7, 21, 28; 
duties of, § 58; standards of, 
§ 70, 71, 89, 114, 123, 124, 
143, 178, 250, 266, 274, 277, 
n. 123, 127, App. III, p. 36, 
40—43. 

UvisaGabDasio, the seventh 
Anga, p. vil, x, xii, xiii, § 2, 
91, 276, 277, App. ITI, p. 37. 

uvasagga, persecutions or spi- 
ritual temptations, n. 222, 


App. III, p. 47, 49. 


VACHCHHA, a people, App. 
I, p. 7. 

Vapimsa, see Arunavadimsa. 

vag-gunua, good qualities of 
speech, n. 276. 

vahe, bruising, killing, n. 53. 

vahiya, worshipped, n. 278. 

vajja-risaha-nirdya-sangha-~ 
yane, App. ITI, p. 45. 

VaLaBHl, council of, p. ix. 

vallz, the olibanum tree, n. 42. 

vanakhanda, or cheiya, n. 4. 

VaAyryacGama, § 3, 7, 10, 58, 66, 
69, 77, 78, 79, 277, n. 8, 9. 

vannidviase, detailed description, 
n. 167. 

various readings, see readings. 

vasa, the seven regions of Jam- 
buddiva, n. 135. 

Vasadhara, mountain, § 74, 253, 
n. 135. 


vaffaya, grey quail, n. 312. 

vatthi, a kind of spinach, § 38, 
n. 41. 

rayana-vivara, mouth, n. 184. 

vaya-padimd, the standard of 
the vows, n. 127, App. III, p. 
40. 

vegetables, § 38, 51,277, n. 40, 
69. 

VEHALLA, son of king Seniya, 
App. I, p. 7, (footnote). 

verses, popular, erotic, n. 325. 

Vesiti, a town, n. &, 9, App. 
I, p. 7, App. IT, p. 52, 57. 

VESALIE, (Mahavira), n. 8. 


-Vesiydyaya, an ascetic, App. J, 


p. 3. 
vessels, § 49, 77; enumeration 
of, § 184; drinking-, n. 316. 
VIBHELA, a settlement, App. 1, 
p. 13. 


victuals, § 33. 


VIDEHA country, n.9; great, § 
90, 125, 144, 154, 162, 230, 266, 
271, 274, 277, App. I, p. 14. 

VIDHI PRAKARANA, name of a 
work, App. ITI, p. 40. 

vigils, religious, § 66, 73, 252. 

Visaya, a householder, App. I, 
p. 1. 

VIJJUKUMARA, a kind of devas, 
App. I, p. 18. 

viluppamdna, mutilated or cas- 
trated, n. 308. 

Vimata, an Arhat, App. I, p. 12. 
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ViMaLa-viHAya,(Gosila), App. 
I, p. 11, 12. 

vondua, heavenly abode, n. 109. 

VinsHA mountains, App. I, p. 
1], 13. 

VipAka = stTRa, 
Anga, n. 4. 

VIPULA mountain, n. 251. 

virati-vrata, nezative vow, n. 65. 


the cleventh 


tiruddha-rajpaikkane, smug- 
gling, n. 58. 

Visit of Mahavira, § 9, 235, 258, 
209, 274. 

ViviHa-PANNATTI, the 
Anya, n. 148. 

votive seals, § 164, 166, 179, 
173, n. 252. 

vow, § 141, 277, n.1, App. ITT, 
p. 34—36 ; five lesser, § 12, 
13—13, 58, 204, 210, 211, n. 
20, App. III, p. 33, 34, 40; 
four disciplinary, n. 20, 65, 
App. III, p. 34; great, n. 20, 
46; negative aud positive, n 
65; of continency, § 16, 48, 
n.61, 127; of the quarters, § 
50, n. 65, App. III, p. 30; 
religious, § 66, 89, 271, n. 
‘114; seven disciplinary, § 
12, 58, 204, 210, 211, n. 20, 
65; standard of, n. 127, App. 
III, p. 40, 41; three salutary 
or meritorious, n. 20, App. 


III, p. 33, 34, 41. 


fifth 


WAR, wonderful instruments 
of, App. ITT, p. 59. 

washing-water, § 27, 277. 

water-bodies, n. 67. 

water for drinking, § 41, 277. 

water for washing, § 27, 277. 

ways of doing evil, three, n. 
21, 

weekly sacred time of Jains, n. 
87, App. III, p. 39, 40. 

weizhts, false, § 47. 

wind-dropsy, § 255, 257, n. 
328. 

Wiping of ground, etc., § 55, 
77, n. 88, 89; sce also exami- 
nation. 

Women, dealings with, § 16, 
48, 51, n. 6U—62, 76, 138, 
325. | ; 

works, eight-fold, § 218, n. 274, 
309. 

world of devas, § 90, n. 93, 279; 
this and the next, n. 938. 

worlds or heavens, classes of, 
App. I, p. 14. | 

worthless vegetables, forbidden, 
§ 51, n. 69. 


YOGA SHASTRA, n. 10, Aon. 
IIT, p. 37. 

yojana, § 74, 83, 253, n. 140, 
App. II, p. 27, App. III, p. 
53. 


for paitch’dnuvraiyam read paiich’dnuvvatyam 
~ Pischel. 


ERRATA. 


read note 67. 
» note 77. 


read note 140. 
» p. 36. 
» im the midst of 
householders. 


» § 66. 
» back part. 


read § 96. 
» Benares print (and 
so in other places). 
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eleven standards, 


note 262. 
§ 240. 
§ 66. 


palanka, 
Avashyaka. 
lifeless. 
bhavemdna. 
puchchhatam. 
nana. 
Vaniyagama, 
thanassa. 
thikane. 
padikk®, 


line 31, for note 68 
» 14, » note 78 
» 18, 14, omit the words ‘ before § 22 and’ 
se ee for note 138 
» 20, » pl 
» 4,9; »» within his 
own house 
» 22, n § 86 
9 «20, » front part 
» 9, remove 191 down to ‘ furious’. 
» 9 for § 92 
» 28, »» Cale. print 
» 295 » the eleventh 
standard 
Bee Oy » note 263 
rn: a » § 239 
»n % » § 63 
Afisspellings. 
line 16, 
» 19, » Pishel 
» 16, » plalanka 
» 18, », Avashyaka 
» » liveless 
1» 24, » Ohadvemdna 
» 26, » puchchatam 
» 82, » nana | 
» |, » Vaniyagima 
»» «26, »» thdnassa 
» 10, » _thikdne 
yy «17,21, 59 padikk® 
» «20, » aRnagara 


anagara. 
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ERRATA. 91 
61, , 31, for Arishtanemi read Aristanemi. 
62, » Y » kala-miase » kala-mdee. 
81, , 19, » samaniya »» samaniya. 
82, , 4 ,, dubbha »» dabbha. 
84, ,, 16, »» animials » animals. 
87, line 18, »» padigam » padigam. 
92, ,, 29, » gataimn » gatatm. 
109, , 74 » Ptncipa ») principal. 
109, , 2), » Nalenda » Nalenda. 
112, , 2%, »» anistam » anisfam. 
115, ,, 309, » gihamajjhdvasanta ,, gihamajjhavasanté 
120, , 22, » ma » md. 
122, ,, 31, 4», Ajiviya » Ajiviya. 
136, ,, 28, » 293 » 299 
141, , » Ajiviyas » Ajiviyas. 
154, ,, 28,32, ,, land owner », land-owner. 
Appendices. 
4 » § » Ajiviyas ” Ajiviyas. 
23, 3i », Asoka’s » Asboka’s.  . 
Additions. 
39, line 18, add55 after p. 50. 
66, ,, 12, » bracket » masc. 
68, , 31, 4 comms » netta. 
86, , 1, » comma » Surely. 
g9, ., 10, , comma »» gachchha. 
93, » 31, ,, commas » fachcham pi and 
repetition. . 
111, ,,9,35,  ,, commas » Vira and kara. 
116, , 2 », comma » much more. 


92 ABBREVIATIONS. 
ABBREVIATIONS. 
Ay. = Ayaranga Sutta or Achiranga Sitra (ed. Hermann 


Jacobi), with its Translation (Sacred Books of 
the East, Vol. XXII). 
Baden Powell= Handbook of the Economic Products of the Panjab, 
Vol. I, Economic Raw Produce (Roorkee 1868). 
Bhag. = Fragment der Bhagavati (ed. A. Weber, Berlin, 
1866). 
Cale. print = Calcutta print, ¢. e., the editions of the Jain Aga- 
mas published by Riy Dhanpat Singh Bahadur. 
Colebrooke = Miscellancous Essays in two volumes (ed. E. B. 


Cowell). 
Comm. = Commentary. 
Grierson = Bihir Peasant Life (Calcutta, 1885). 
Hemachan- or ° 
ie optiee. = Prikrit Grammar (ed. R. Pischel). 
Ind. Ant. = Indian Antiquary. 
Ind. St. = Indische Studien (ed. A. Weber). 
Kap. = Kappa Sutta or Kalpa Sitra (ed. Hermann Jacobi, 


in the collection of the German Oriental Society, 
Vol. VII, No. 1). 


Nay. = Nayadhammakahia ‘specimen of, ed. as an Inaugaural- 
Dissertation by P. Steinthal, Leipzig, 1881). 

Nir. = Nirayavaliyié Sutta (ed. Dr. S. Warren, Amster- 
dam, 1879). 

Ov. = Ovavdiya Sutta or Aupapitika Sitra (ed. Ernst 


Leumann, in the Collection of the German Ori- 
ental Society, Vol. VIII, No. 2). 

Paraph. = Paraphrase. 

Stevenson. = The Kalpa Sitra and Nava Tattva. 

Transl. = Translation. 

Watt. = Economic Products of India in the Calcutta Inter.. 
national Exhibition, 1883-84, by George Watt. 
(Calcutta 1883). 

Wilson. = Essays and Lectures on the Religion of the Hindus 

(ed. R. Rost). 
= Hemchandra’s Yogashistra (ed. E. Windisch, in 


Yog. 
Journal, German Oriental Socicty, Vol. XXVIII.) 
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